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1. INTRODUCTION 


The great Chinese thinker and philosopher Laozi said: “A thou- 
sand-mile journey begins with the first step.”! In the following chapters, I 
shall begin a long journey which traces the history and development of the 
Nestorian Church in China, and the first step of this journey begins with the 
Chinese Nestorian Tablet unearthed in the 17th century in Xi’anfu. Prior to 
that time, the existence of Nestorian Christianity in China was not a part of 
the 17th century common knowledge. The Franciscans were believed to be 
the first Christian missionaries to China in the 13th century. 

With the discovery of the Nestorian Tablet and the information pro- 
vided in its inscription, the advent of Christianity in China was shifted to an 
earlier date, i.e., the middle of the 7th century A.D. The first Christian 
missionaries in China were from the East Syrian Church. Since the word 
“Nestorian” has been employed by most scholars to name this church and its 
people, although this may not be a proper usage, | continue to use this name 
in my dissertation for convenience’ sake. This Church once exercised a great 
influence in the Tang Dynasty for over two hundred years, 1.e., from the 7th 
to the 9th century. 

The existence and the development of the Nestorian Church in China 
was further confirmed by several Chinese Nestorian manuscripts discovered 
in one of the caves in Dunhuang, China, in the early 20th century. These 
manuscripts were believed to be the products between the 7th and the 10th 


centuries. 


1.1. Purpose and Methodology of Writing 

The purpose of this dissertation ts to trace the history and development 
of Nestorian Christianity in China through studying Chinese Nestorian 
documents as well as other Chinese and non-Chinese historical records. 
Emphases are laid on its influence upon the society, its organization, its re- 
lations to the state and its literature in Chinese. 

The first chapter deals with the Nestorian Tablet of Xi’anfu with pur- 
pose of defending its authenticity and genuineness. The second chapter 


ILaozi, Daodejing, annotated by Xu Shu and Liu Hao (Anhui: Anhui renmin chu- 
banshe, 1990), 178. (ZI, GETH) , Ti XU, ER “ACA Roget, 
1990). 
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discusses about the origin of Nestorianism in a theological context which 
points to the fifth century Christological debates within the Church. The third 
and fourth chapters trace the development of the Nestorian or East Syrian 
Church in Mesopotamia and Persia where its theological training centers 
were established and where missionaries were commissioned to go to China. 
I focus on the establishment and the organization of the Nestorian Church and 
its relations to the state. The fifth chapter concentrates on Nestorian 
Christianity in China, i.e., in the Tang and Mongol Periods. Information on 
these periods is scarce. The main primary source is the inscription of the 
Nestorian Tablet. The sixth chapter gives an introduction to the Chinese 
Nestorian documents found in Dunhuang. An exegetical study on these texts 
will be carried out. In the last chapter, I give a complete and new translation 
of the seven Dunhuang Nestorian texts. The Japanese scholar Y. Saeki once 
attempted to give a full translation of them. However, his translation is based 
on his interpretation of the original texts and should be, in my opinion, 
strongly challenged. Therefore, a new translation of these documents is 
necessary. Since the texts themselves were written by Nestonans in China in 
a language other than their mother tongue, ambiguity and mistakes in writing 
are numerous. In addition, due to the loss of some parts of the manuscripts, 
the translation task has been proved difficult, or in some parts, even 
impossible. 


1.2. Sources 

Concerning the sources, the main primary sources are the inscription 
of the Nestorian Tablet and the Dunhuang Chinese Nestorian documents. 
Parallel to these primary sources, I also employ records of Chinese and 
non-Chinese historians. Regarding Chinese historical sources, only court or 
official records are there to be found. However, these records were written 
from the perspective of the royal government and focused mainly on the af- 
fairs of the state and the interest of emperors. This is why accounts on so- 
ciety at large and on the life of the people are not plentiful at all. Such being 
the case, other sources, especially travel diaries from foreign travelers in 
China are therefore helpful. 


1.3. Transliteration of Chinese Names 
For Chinese names, the Pinyin system of the Mandarin transliteration 
is employed in this dissertation, except for cited passages in which the old 
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transliteration is kept, for instance, in citations of some scholars who used the 
old spelling system. In other places, both spellings are given. Chinese 
characters will be provided in their original complex form and are placed side 
by side of the transliteration whenever possible, except for some cases, where 
some difficult characters can not be produced by the computer's word 
program. The Chinese characters will help identify the original words, but, 
the tone system of the Mandarin language is not displayed in this work. 


1.4. The English Rendering of the Chinese Documents 

All texts cited from Chinese historical records are translated by myself, 
unless otherwise stated. Each Dunhuang Nestorian document is numbered 
at the beginning of every fifth line. The numeration is given according to 
Saeki’s edition? to which my translation may refer, although my punctuation 
of the texts differs from that of Saeki’s in many places. 


2 of Y. Saeki, Nestorian Documents and Relics in China. (Tokyo: The Maruzen 
Co., 1951), the Chinese Text, p. 13-101. 
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2. THE DISCOVERY OF THE NESTORIAN TABLET 


One of the primary sources for the study of Nestorian Christianity in 
China is the Nestorian Tablet which was unearthed in the premises of 
Xi’an! (PHZ ), Prefecture between the years 1623-1625 during the Ming Dy- 
nasty China. After its discovery, various critical studies on the tablet were 
carried out by both Chinese and non-Chinese scholars. The following chap- 
ter gives an overview of the scholarly researches on the Nestorian Tablet 
done by various scholars and their different theories concerning it. 


2.1 The Description of the Tablet 

The Nestorian Tablet was accidentally discovered near Xi’an by con- 
struction workers at the time of their digging. The exact date of the discovery 
was not clear. All theories date the event between the years 1623 and 1625. 
This digging event resulted in unearthing of a big slab of stone buried several 
feet beneath the surface of the ground. The inscription of the stone was en- 
titled “Monument of the Spread of the Jing? Religion of Da Qin (Ta'chin 
AZ) in China.” (Detailed information will be discussed). The material of 
the tablet is a black, subgranular oolitic limestone with small oolite scattered 
through it, probably dating from the carboniferous formation of some fifteen 
or twenty million years ago. It was no doubt hewn out of the well-known 
quarries of Fuping County.) It is nine feet high, by three and half feet in 
width and a little under a foot thick, weighing two tons. The upper part con- 
tains the title in nine large Chinese characters surmounted by a cross and en- 
closed in entwined dragons. Above the title is the apex of a triangle, which 
forms a canopy over the nine characters arranged vertically in three lines. On 
the triangle, it is carved with a Maltese cross beneath which are a lotus 
flower, a cloud, and two branches of a tree. The lotus is normally the em- 
blem of Buddhism, while the cloud could symbolize both Taoism and Islam 
in China. The lower part of the tablet is the inscription which contains 1,756 
Chinese characters and some seventy Syriac words mainly for names, many 


I This paper is using the Mandarin “Pinyin” (Jf) system to spell out Chinese 
names according to the official Mandarin pronunciation commonly called “Putonghua”. 
Jing 3: meaning scenery. Jing Religion refers to Nestorian Christianity. 

Y. Saeki, The Nestorian Documents and Relics in China (Tokyo: The Maruzen 
Co., Ltd., 1937), 25. 


18 


proper names of Persians and Syrians. Some Syrian, Persian, and Sanskrit 
words are written in Chinese phonetization.4 

The content of the inscription consists of four parts: (1) a summary of 
the Christian doctrine; (2) a brief history of Nestorianism in the Tang Dy- 
nasty: the arrival of the first Nestorian missionary in China in A.D. 635, the 
favor granted by the Emperor Tang Taizong (E FR) to the Nestorians and, 
henceforth, the spread of Christianity in the ten provinces of the Tang 
Dynasty; (3) eulogy and (4) names of clergymen. 

The inscription records the date of the erection of the tablet by using 
three kinds of calendars--Chinese, Persian, and Greek: 

(1). The Chinese Calendar 

Erected in the second year of the period Jianzhong (#£ of the great 
Tang Dynasty, the year-star being in Zuo'e (YF SE), i.e., A.D. 781. 

(2). The Persian Calendar 

On the seventh day of the first month, being the great "Yaosenwen"® 
day. When the present Chief of our Law being the priest Ningshu 
(Hanaishu), charged with the care of the Jing (Nestorian) Communities of the 
East. 

(3). The Greek Year (written in Syriac) 

In the year one thousand and ninety-two of the Greeks? my lord 
Yezdbuzid, Presbyter and Chorepiscopos of Kumdan, the royal city, son of 
the departed Meles, Presbyter of Balh, city of Tahuristan, erected this stone 
tablet, wherein are written the disposition of our Savior, and the preaching of 
our fathers to the kings of the Chinese. 

(4). An Additional Dating 

In the days of the Father of Fathers, my lord Hanan Yeshu, Katholikos, 
Patriarch.® 


ibid. 

SHREK Tang Taizong: the second Emperor of the Tang Dynasty ruling from 
A.D. 627-650. 

CHE dC (yaosenwen): This is the transliteration of the Persian word 
“Yakshambe”, the first day after Saturday, i.e., Sunday. 

7A D. 781. 

According to the Bibliotheca Orientalis Clementino Vaticana by J.S. Assemani 

that the Patriarch Hanan Yeshu died in A.D. 778 whereas the Tablet was erected in A.D. 
781. However, the Nestorians in China still believed Hanan Yeshu to be the Patriarch. 
The confusion is not difficult to be cleared up. In the old days when communication was 
difficult, the news of the death of the Patriarch could not possibly reach China until as 
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The date and the purpose of its burial were not certain. By the time 
when it was unearthed, the tablet had already remained buried for about 844 
years. 

Such a discovery could not fail to make a sensation of the world, nei- 
ther could its importance and value be neglected, for it is believed that up to 
this day it remains to be one of the most important primary sources for the 
study of Nestorian Christianity in China. 


2.2. Some Technical Questions Concerning the Table 


2.2.1. Arguments for and against the Genuineness of the Tablet 

As the news of the discovery of the tablet was spread out, its genuine- 
ness was soon questioned. Prior to the nineteenth century, among the 
skeptics were La Croze and Voltaire in France and Bishop Horne in England. 
They held that this slab of stone was a Jesuit forgery.” Voltaire, the philoso- 
pher, was keen on the Chinese culture but disliked the ideas of sending 
missionaries to China because he believed that a divided Church in Europe 
could not preach a good message to the Chinese. He particularly showed his 
resentment towards the Jesuits: 


Humanly speaking, independent of the service which the Jesuits might confer on 
the Christian religion, are they not to be regarded as an ill-fated class of men, in 
having traveled from so remote a distance to introduce trouble and discord into 
one of the most extended and best-governed kingdoms of the world? 


Chinese anti-Catholic activists claimed that the tablet was the forgery of 
Christians for their propaganda. In the late nineteenth century, there ap- 
peared other scholars who suspected the genuineness of the stone, among 
them were C.F. Neumann of Munich, and Stanislas Julien of Paris, the San- 
skrit scholar E.E. Salisbury!! who "published an article re-examining the 


long as three years later. In fact, according to Assemani (vol. iii., I, 347), the canon for 
communication between the more distant metropolitan sees and the patriarchate required 
the interchange of the messages only once in six years. So when the Tablet was erected, 
the Chinese Nestorians had not been informed of the death of Hanan Yeshu, thus still us- 
ing his name to record the year. 

Saeki, 11-12. 

Voltaire, A Philosophical Dictionary (London: E. Truelove, 1824), 265. 

Ll Salisbury, Professor of Arabic and Sanskrit in Yale College, USA. 
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opinion he had expressed in October, 1852, at a meeting of American Orien- 
talists ‘that the so-called Nestorian Monument was now generally regarded 
by the learned as a forgery.’”!2 At the same meeting, it was resolved that 


in view of the interesting historical facts stated in the so-called Nestorian monu- 
ment of Singan-fu, and the uncertainty, at the same time, which there seems to be 
as to its genuineness, and in view of its not having been seen by any European, so 
far as appears, since the middle of the seventeenth century, --that the American 
missionaries in China be requested to take some measures, as they may have 
opportunity, in order that the monument be re-visited, its present condition de- 
scribed, and a new facsimile of the whole inscription taken, by some competent 
person and made accessible to the learned. 


There were others who confirmed the genuineness of the tablet, for in- 
stance, Sinologists like Alexander Wylie, James Legge, etc. Huc in his book 
Christianity in China, Tartary and Thibet argued against Voltaire: 


Voltaire knew his own epoch and his own country rather better than he did China, 
and his decisive argument against the inscription is this: "The Jesuits have made us 
acquainted with it, therefore it is false." But this mode of reasoning, though not 
without its value in France at that time, will hardly, it is to be hoped, be esteemed 
very cogent at present. We may have no great affection for the Jesuits, and yet 
not be willing to subscribe to mere absurdities in order to throw blame on them. 4 


Meanwhile many Chinese records of the last two centuries confirmed the 
existence of the Nestorian tablet. The great Sinologist from England, Alex- 
ander Wylie (1815-1887) published in detail a series of such discussions 
based on the consensus of Chinese authorities. I am using his English trans- 
lation for quoting these Chinese passages: !> 


(1) Jinshi wenzi ji KWA XFKLY ("Record of the Characters of Metal and 
Stone inscriptions") published by Koo Yen-woo, a native of Kwan-shan in 
1892, on the 25th page of the 4th vol., notices the "Tablet commemorating 
the propagation of the Illustrious religion in China; composed by the priest 


12Saeki, 12. 
Alexander Wylie, “The Nestorian Tablet in Si-Ngan-Foo.” Chinese Researches 
(1897), 34. 
l4Huc, Christianity in China, Tartary and Thibet Vol. I (London: Longman, 
1857), 74. 
I5Tn the following paragraphs from (1) to (8), I keep the original transliteration of 
Chinese names by Wylie, which is different from the Pinyin system. 


(2) 


(3) 


(4) 


(5) 


(6) 
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Kingtsing; written in the square character, by Lew Sew-yen; set in the Ist 
month of the yeas 781; now in the Kin-shing monastery, outside the city of 
Singan Foo " 6 


Guanzhong jinshi ji “GBP Sz» ("Record of Metal and Stone In- 
scriptions in Shen-xi") published by Pieh Yuen, President of the Board of 
War about A.D. 1780, on the 8th page of the 4th volume, has a notice of 
the "Tablet commemorating the propagation of the Syrian Illustrious Re- 
ligion in China; erected in the 1st month of the year 781: the inscription 
composed by the priest King-tsing; written in the square characters by Lew 
Sew-yen, with a heading; in the Tsung-shing monastery, at Singan-foo." 


Jinshi lu bu “44: ERY ("Supplementary Record of Metal and Stone 
Inscriptions") published by Ye Yih-paou Kew-lae, a native of Kwan-shan 
A.D. 1790, has the following remarks on the stone: "This tablet states that 
'the tablet eulogizing the propagation of the Illustrious Religion in China, 
with the preface as composed by King-tsing a priest of the Syrian Church; 
again, the tablet was erected in the 2nd year of Kien-chung (A.D. 781) on 
the 7th day of the 1st month, being Sunday. written by Lew Sew-yen, 
Secretary of the Court Council, formerly Military Superintendent for 
Tae-chow." 


In Siku quanshu tiyao (NME E» ("Important Selections From 
the Books in the Imperial Library"), a compilation drawn up by the em- 
peror Kien-lung (&Zif£) and published about the year 1760 and stated that 
"Summary of Western Learning in one volume with an Appendix in one 
chapter, on the T'ang tablet of the Syrian Church." 


Jinshi cui bian K«$z&i?&584» ("Collection of Metal and Stone Inscrip- 
tions") published by Dr. Wang Gae (1724-1806), a great statesman of the 
banqueting house, and Vice-president of the Board of Punishments, con- 
tains about a thousand inscriptions taken from existing monuments of vari- 
ous ages, from the Xia Dynasty (B.C. 2200) down to the end of the Song 
Dynasty (A.D. 1264). The 102nd volume commences with the Syrian 
monument, the discussion of which occupies more than thirteen leaves. 
After giving the size of the stone, the number of lines and characters on it, 
a transcript of the Chinese part on the face is given entire. 


An extract from Qianyantang Jinshi wen bawei (iW 71 SREY 
("The Tseen-yen Hall Appendices to the Metal and Stone Literature") by 


lÓw lie. 35. 


l "ibid. 


l 8ibid. 


ibid. 
20ibid., 


36. 


37. 
38. 
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Tseen Ta-hin, Attendant on the Imperial household in the time of 
Kea-king, we read: The Illustrious Religion is the religion established by 
the people of Syria in the Western regions... there is only this tablet that 
bears record of the Illustrious Religion and hands down any particulars re- 
specting it; according to which, it commenced from the beginning of the 
T'ang dynasty, when Alopun the MAT priest, bearing the sacred books 
and images, arrived at Chang-ngan. l 


(7) Another book published by Tseen Ta-hin called Jingjiao kao (AE) 
("Inquiry Into the Illustrious Religion") states that "in the period of 
Wan-lieh (1 573-1620)? when some people at Chan-ngan were excavating 
the ground, they found a tablet of the Illustrious Religion, dated 2nd year 
of Kien-chung (A.d.781) of the T'ang dynasty." 22 


(8 In Tianyige shumu &X-—[&] 2H» ("Catalogue Raisonnee of the Library 
of the Fan Family at Ningpo") published by Yuen Yuen the Governor of 
Che-Kiang in 1809, there is a supplementary volume containing a list of 
impressions of tablets in the establishments. On the 10th page, we find 
there is a copy of the "Tablet commemorating the propagation of the Illus- 
trious religion in China; composed by the priest King-tsing; written in the 
Square character by Lew Sew-Yen; set up in the Ist month of the year 
781." 


On the whole, the genuineness of the Nestorian Tablet was firmly es- 
tablished. Opinions against it are heard no more. The next step forward is to 
trace the Chinese records which support the evidence of the Nestorian pre- 
sence in China. 


2.2.2. Evidences of the Nestorian Presence in China 

Cultural communications and exchanges between China and the Ro- 
man Orient already existed as early as the Han Dynasty of China (B.C.206 - 
A.D. 221). The names like Merv, Gilan appeared in Hou hanshu (Book of 
Later Han (AR) ) written in A.D.445. St. Jerome (A.D.346-420) also 
wrote about the conversion of the Huns and Scythians: "Hunni discunt Psal- 
terium, Scythiae frigora fervent calore fidei. "25 


2libid. 39-40. 
There may be an error here concerning the dating. 
25W lie, 40. 
2dibid., 42. 
25 Jerome, Epist.cvii.Patr. Lat.xxii 870 quoted in "Early Spread of Christianity in 
Central Asia and the Far East: A New Document" by A. Mingana, in Bulletin of the John 
Rylands Library 9 (1925), 299. 
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Tang huiyao (JFÉTH) (The Notabilia of the Tang Dynasty) pub- 
lished in the Song dynasty (A.D.961), vol. 49 entitled "Da Qin (Ta-chin) 
Monastery" records the origin of the Da Qin Monastery. 


In the seventh month of the twelfth year of the Zhenguan (ill) Period (638 
A.D.), an imperial edit reads: "The Dao has no eternal name, the Saint has no 
eternal body. The religion has been established in all directions and it benefits 
greatly all living beings. The Persian monk Aluoben (Alopen), has come afar to 
our capital and presented the sacred books2® and doctrines. Having carefully ex- 
amined the teaching of this doctrine, it was found to be very mysterious. Its es- 
tablished principles are to be beneficial to all things and men and suitable to be 
propagated. Therefore, a monastery should be set up at Yiningfang with 
twenty-one monks to it. 


In the same volume, it is also recorded that the Emperor Xuanzong 
(reign 713-755) conferred the official name of the "Da Qin Monastery" on the 
"Persian Monastery” for the first time in A.D. 745: 


The Persian religion originated in Da Qin. Since its establishment in China, it has 
been there a long time. When the first monastery was built, we named it "Persian 
Temple" (because of their supposed origin). But in order that all men might know 
the (real and true) origin of this religion, the names of the "Persian Monasteries" 
in the two Capitals should be henceforth changed to “Da Qin Monasteries”. All 
provinces and counties where such monasteries have been built, should follow suit 
by changing their names. 


Song Mingiu RCR in his Topography of Chang'an Kiti 
(published in 1076) vol. 10 stated that the Da Qin Monastery was built for 
the Monk Aluoben. It reads that in the North-east of the Cross Street is the 
foreign monastery of Persia built in the twelfth year of Zhenguan by the Em- 
peror Taizong of Alosi (i.e. Aluoben), a foreign monk from the Kingdom of 
Da Qin.2? 


26Saeki used the word “Sutras” while Legge used "Scriptures". 
TTang huiyao Vol. 49. (Beijing: Shangwu xinshuguan), (STE) d 
49, 864 EL). 
2Bibid. 
297hu, Qianzhi, Zhongguo jingjiao [Nestorianism in China] (Peking, Dongfang 
chubanshe, 1993), 88. REZ, CHU FEUER DE. CIS KYE 
hREE, 1993). See also, Saeki, 458. 
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Quotations from Cefu yuangui (MF) ("Great Tortoise of the 
National Archives") vols. 971 and 975 both read: 


In the ninth month of Kaiyuan JC Period (732 A.D), the King of Persia sent a 
Chief named Pan Nami together with the great virtue Jilie (25 7!]) paid tribute to 
the imperial court. 

On the day of Gengxu of the eighth month of the twentieth year of the Kaiyuan 
Period (i.e. 732 A.D.), the King of Persia sent his chief Pan Nami and the great 
virtue Jilie to the imperial court of China. The Chief was decorated with the 
Imperial Order of Guoyi, "Heroic-brave” whilst the monk was granted a purple 
colored vestment besides fifty pieces of silk. And they were sent back to their 
country. 


In volume 546 of the same book, some information was recorded on 
the Persian priest Jilie who helped Zhou Qingli, the Director of the Board of 
the Range with various scientific instruments: 


In the 2nd year of Kaiyuan (714 A.D.), Liu Ze was appointed Censor of the Impe- 
rial Court and Supervising Censor over the provincial Circuit of the South of the 
(Plum) Range (i.e., the two provinces of Guangdong and Guangxi). Just at that 
time, Zhou Qingli who was the Director of the Board of Foreign Trade and the 
Lieutenant General of the Right of the Imperial Guards. The Persian monks Jilie 
and others presented to the Emperor various articles, full of wonderful devises and 
technology. 


There are also indirect (Buddhist) sources which recorded the exis- 
tence of Nestorians in China in the 9th century. In Zhenyuan year (A.D.785), 
the period of the Emperor Tang Dezong (reign A.D.780-805), a Buddhist 
monk named Yuan Zhao ([B] 28) of the Ximing (PIHA =F or Hsi-ming) Monas- 
tery at Chang’an edited a book called KASCHERH AER) Zhenyuan 
xinding shijiao mulu ("Zhenyuan Year New Catalogue of Buddhism"), in 
which he recorded a Buddhist monk Prajna collaborating with the Nestorian 
Monk Jing Jing (Ching Ching $F) mentioned in the Nestorian inscription in 
order to translate some of the Buddhist Sutra: 


Prajna, a Buddhist of Kapisa, N. India....arrived at Canton and came to the upper 
province (North) in A.D. 782. He met a relation of his in A.D. 786, who came to 


30Cefu yuangui, Vol 971 (HIT) [Great Tortoise of the National Archives] 
(Beijing: Zhonghua shuju, 1968), 11409. 
“ibid 
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China before him. He translated together with King-tsing (Adam), a Persian priest 
of the monastery of Ta-ts'in (Syria), the Satparamita sutra from a Hu’ text, and 
finished translating seven volumes. But because at that time Prajna was not famil- 
iar with the Hu language, nor understood the Chinese language, and as King-tsing 
(Adam) did not know the Brahma language (Sanskrit), nor was versed in the 
teaching of the Sakya, so though they pretended to be translating the text, yet they 
could not, in reality, obtain a half of its gems (i.e., real meaning). They were 
seeking vain glory, privately and wrongly trying their luck...Moreover, the Sang- 
harama monastery of Shakya and the monastery of Ta-chin differed much in their 
customs, and their religious practices being entirely opposed to each other, it was 
ordered that Ching-ching should hand down the Teaching of Mi-shih-ho 
(Messiah), while the Shakyaputriya-Sramans should propagate the sutras of the 
Buddha. It is to be wished that the boundaries of the doctrines may be kept dis- 
tinct, and their followers may not be intermingled. 


Most importantly, in 1908, Paul Pelliot of France discovered two im- 
portant Nestorian documents in the Dunhuang Grottos. The documents were 
of the Tang Dynasty period. All these documents can fully prove the Nesto- 
rian presence in China. 


2.2.3. The Date of Discovery of the Nestorian Tablet 

It was in 1625 that the news of the discovery of the Nestorian Tablet 
was made known to the Roman Catholic missionaries in the Far East. How- 
ever, the exact date of the discovery is not clear. There are mainly three 
theories concerning the date of the discovery. 

(1) A.D. 1623 

The main representative of this theory was the Jesuit in China Em- 
manuel Diaz (1574-1659). In his book /nscriptio Si-Ngan Fou published in 
1644, he fixed the date to be in 1623: "Originally the stone was discovered in 
the third year of T'ien-ch'i Period (i.e., A.D.1623) at the base of a ruined wall 
in Kuan-chung (i.e. Xi’an district) while the workmen were digging the 
ground by an official command.” 

Dr. Paul Xu (Ku Guanggi), a high official of the Chinese govern- 
ment, in his Jingjiaotang bei ji (Record on the Nestorian Tablet), 


3 24] (Hu), in old China, this word was used to name the minority groups in the 
northern pant of the country. 

33), Takakusu, “The Name of “Messiah” Found in a Buddhist Book; The Nesto- 
rian Missionary Adam, Presbyter, Papas of China, Translating a Buddhist Sutra.” T'oung 
Pao 7 (December, 1896), 589-590. 

4 Saeki, The Nestorian Monument in China (London: SPCK, 1916), 18. 
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(sree er he stated that the Catholic Religion had been in China for 
more than a thousand years and the source of it was the Tablet of the Tang 
dynasty unearthed in Guanzhong (HHF) in the year of Tianqi guihai 
FIER (i.e., 1623)? 

(2) A.D. 1625 

Among those who held this theory of dating was Jesuit Alvarez Se- 
medo, procurator of the provinces of China and Japan. In 1643, he wrote 
Relazione Della Cina that "in the year 1625, whilst the foundations of a 
house were at digging in the neighborhood of the city of Si-ngan fu, the 
capital of the province of Shen si (Shaanxi), the workmen hit upon a stone 
slab more than nine palms long, by four in width, and more than a palm in 
thickness."3© Nicolas Trigault was said to have paid a visit to Xi’anfu in 
1625 and inspected the stone in the back-yard of Qinshensi in October of that 
year and he said that the stone was discovered in 1625--"hic Anno (1625) in- 
venti".37 

Li Zhizao (Leon Li, #2 34) in his Dou jingjiao beishu hou ( Upon 
Reading the Nestorian Inscription AE) ) who wrote on the 
12th of June, 1625, used the word "recent"--"the recent tablet was discovered 
in Chang’an..."?® 

Xu Guangqi in his Tie shizi zhu (The Iron Cross K FF) men- 
tioned that "recently in Tianqi Yichou (1625) a tablet was found upon digging 
in Chang’an."3? 

(3) Between 1623 and 1625 

Both the above two theories have their own authorities. Specially, Xu 
Guangqi in two occasional writings adopted two different dates respectively. 
This shows that the two theories had already existed by then. To adopt 
which dating theory became a question, therefore, a third dating came into 
being, i.e., to combine the two theories and make it "between 1623 and 1625. 
Feng Chengjun 1585725] in his Jingjiaobei kao (Inquiries into the Nestorian 
Tablet) (HARZ) wrote, "the tablet was found about the third year of 


357hu, 76. 

P. Alvarez Semedo, "The Discovery of the Syro-Chinese Christian Monument 
at Si-gan Fu" from Relazione Dela Cina by Yule-Cordier in Cathay and the Way Thither 
(London: The Hakluyt Society, 1915), 235. 

Saeki, The Nestorian Monument, 27. 

387hu, 78. 
3?ibid., 77-78. 
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Tianqi (1623), afterwards was moved to Jin Ching Monastery before the fifth 
year of Tianqi (1625). In between the two years it was studied by Li Zhizao 
(Leon Li).40 


2.2.4. The Place of Discovery 

The tablet is now standing at the Beilin Museum in Xi’an, China. 
However, concerning the place of discovery, there are also three theories ex- 
isting. 

(1) Near Chang’an (Xi’an) 

Emmanuel Diaz expressed in A Critical Study of the Nestorian In- 
scription (Inscriptio Si-Ngan Fu) that “Indeed this monument was discovered 
under the foundation of a ruined wall at a certain place in Kuan-chung."*! 
Kuan-chung (Guanzhong) reefers to the area in Shaanxi province which the 
Wei River flows through. Since Xi'an is located near the River Wei, 
Kuan-chung may represent Xi'an. 

Li Zhizao--He received a rubbing from a friend who said it was in 
Chang'an that the tablet was found. In Upon Reading the Nestorian Inscrip- 
tion, we read that the "recent tablet which was found in Chang’an."42 

Xu Guangqi wrote in the Iron Cross that Near the year Tianqi yichou, 
a tablet was found in Chang’an upon digging.” 

This theory was asserted by Lin Laizhai, a great Chinese authority on 
metal and stone writings. He said that a devout child of Tsou Ching-chan, 
Governor of Hsi-an-fu, died rather suddenly. The grave for the child was dug 
in the South of the Chung-jen Temple (a Buddhist temple in the Western sub- 
urb of Hsi-an-fu and the workmen lighted on a stone which had been buried 
several feet deep in the ground.^^ Saeki held that if we were to accept this 
theory, we might safely conclude that the stone had been originally erected in 
the precincts of the first Nestorian monastery which was built in A.D. 638, 
for the Chung Jen Temple itself is very close to the ancient site of I-ning 
(Yining)Ward.*> 


40ibid. 78. 

4l Saeki, The Nestorian Monument, 27. 
427 hu, 78. 

43 ibid. 

44 Saeki, The Nestorian Monument, 16. 
4 ibid, 
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(2) At Zhouzhi 46(Chou Chih) -- a county in Chang’anfu 

The second theory says that the tablet was found at a certain place not 
far from a county in Chang'anfu (Xi'anfu) which is about sixty-five miles 
south-west of Chang’an. This theory was once very popular and was sup- 
ported by A.C. Moule, author of Christians in China Before the Year 1550, 
and the Japanese scholar Saeki. Havret, author of "La Stele Chrétienne de 
Si-ngan-fou," concludes that it was near Zhouzhi (Chou-chih) that the stone 
was actually found.4/ 

Eienne le Fevre wrote Da Cina Terza Parte dell Asia for the Jesuit 
historian Daniel Bartoli in 1663 narrating the discovery of the tablet: for 
many winters when the snow covered all the ground, there was one piece of 
ground where there was no snow on it. The inhabitants gathered that there 
might be some treasure hidden below. Therefore, they dug the ground and 
found out a tablet. The officer at Zhouzhi could not understand the inscrip- 
tion and he ordered the tablet to be moved to Chang'an. There was another 
officer at Zhouzhi who made a rubbing of the inscription and send it to Li 
Zhizao. Xu Guangqi then published the text of the inscription. 49 

Kircher in his China Illustrata records that in 1625 a certain Jesuit per- 
formed baptism for the whole family of a Chinese official named Philippe 
Wang. Afterwards, the Jesuit and Philippe Wang went to Zhouzhi to view 
the Nestorian Tablet which was unearthed there a couple of years earlier.^? 

Nicolas Trigault wrote in his diary that in 1625 he was sent to Xi'an by 
Emmanuel Diaz, superior of the Society of Jesus, to make every effort to 
have a house built outside Xi’an. Unfortunately, Trigault fell sick and had to 
stay in Xi'an for five days. After his recovery, Philippe Wang introduced 
Trigault to all the officials in the provincial government. The same year, at 
Zhouzhi, workers were digging for the construction of a building and they 
came across a big tablet.50 


46Today’s Zhouzhi Já] Æ in Shaanxi Province. 
4Tipiq,, 17. 
487 hu, 79-80. 
Athanasius Kircher, China Illustrata Pars I : Monumenti Syro-Sinici Interpre- 
latio Biblioteca Himalyica Series, 1, Vol. 24. (Kathmandu, Ratna Pustak Bhandar, 1979), 
A3. Also, see Zhu, 80. 
507 hu, 80 
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(3) At Sanyuan 

This theory was held by Martini and Michel Boyn in his Flora Sinesis. 
They insisted that the tablet was found at Sanyuan, an old town thirty-five 
miles to the North of Xi’anfu, which was the native place of the well-known 
Chinese Christian and High official Philippe Wang. Trigault visited Sanyuan 
and met with Philippe Wang. If the stone was in Sanyuan, Trigault would 
have mentioned it. However, Trigault said that it was at Zhouzhi where the 
stone was found. Michel Boyn mentioned in his Flora Sinesis that Sanyuan 
was the place of the discovery. However, he contradicted himself in his later 
description that Zhouzhi should be the place. This third theory does not hold 
water anymore. 


2.2.5. The Purpose of the Digging Event 

The purpose of the digging was not clear either. Most people believed 
that it was for the purpose of construction of a building. Some say that it was 
due to the digging of a grave for a son of a local officer. 


2.2.6. The Purpose of Erection in A.D. 781 

Scholars have studied the whole inscription of the Nestorian Tablet 
and tried to figure out what kind of tablet it is and for whom and for what 
purpose it was erected. Undoubtedly, various opinions have been expressed. 

Chinese scholar Feng Chengjun in his /nquiries Into the Nestorian 
Tablet (SHARE) expressed that this tablet was erected for the Nestorian 
priest Yisi (I-si HF) who was mentioned in the inscription text: "such a pur- 
est and most self-denying ‘Dasuo' (32%), Whose goodness was never heard 
of; but this very scholar of the Jing religion who was in white robe was seen 
today. "Dasuo" (3222)">! can be compared to the Persian word "tars à ",52 
one of its meaning being "fearer of God" which implies a Christian. Con- 


>! James Legge referred to Pauthier who thought that Tarsa was the transcription 
of the Sanskrit term “dasarhas”, meaning Buddhist. James Legge, The Nestorian Monu- 
ment of Hsi-an Fu in Shen-his, China (London: Trubner & Co., 1888), 25. However, I 
think they may have taken 2 (suo) for %£ (sha). The right pronunciation is Dasuo, not 
Dasha. 

S2Tarss is an old Persian word, (masculine, singular) which refers to a Christian, a 
fire-worshipper, a guebre, a pagan or an infidel. See, H. Junker, Persisch-Deutsches 
Wörterbuch, (Tehran, Isharat Amier Kabier, 1971), s.v. “tarsa”. See also, John Shake- 
spear, A Dictionary Hindustani and English, 4 ed. (London: Pelham Richardson, 1849), 
s.v. “tarsa”, 
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sidering that Yisi was Persian and reading between the lines, it seems to sug- 
gest that the tablet was meant to be a grave stone for Yisi. 

Others like Father Havret supported this theory. He studied carefully 
the last sentence of the inscription text and held that it was a grand tablet set 
up for praising the merits of Yisi.?? 

F. Nau believed that the tablet was a "Monument Funeraire" set up for 
the early Christian pioneers because sixty names inscribed were the names of 
the deceased: 


En dessous de l'inscription chinoise et sur les deux traches, on trouve, en carac- 
téres syriaques, pres de quatre-vingt noms propres, qui sont, a-t-on suppose, les 
noms des nestoriens defunts depuis leur établissement dans cette ville, plutot que 
les noms de ceux qui vivaient alors. 


Paul Pelliot rejected the above theories and held that it was not a grave 
stone for Yisi, but rather it was set up by Yisi himself who was the 
Yeshdbuzid written in Syriac on the inscription. The name "Yisi" is the 
translation of the name "Yeshdbuzid."?? 

I agree with Zhu Qianzhi (1899-1972), late professor of philosophy at 
the Peking University that this tablet is a monument commemorating the dif- 
fusion of Nestorian Christianity in China. Zhu gave the following three rea- 
sons: 

First of all, the title of the tablet states: Monument commemorating the 
diffusion of the Da Qin Illustrious Religion in the Middle Kingdom, already 
suggests clearly that this is a memorial monument. It selected Yisi as a good 
example for the Religion. 

Secondly, from the inscription text, it is obvious that the emphasis was 
not laid on Yisi, but on the Christian doctrine and the history of Nestorianism 
in the Tang Dynasty. 

Thirdly, apart from the name of Yisi, there are altogether eighty-two 
names including seventy-seven Syriac names on the inscription, so it is not 
just for Yisi. Therefore, the theory of Yisi's grave-stone is no more valid. 


?27hu, 74. 
4F. Nau, “L’Expansion Nestorienne en Asie" in Bibliothéque de Vulgarisation: 
Tome 40 fu Librairie Hechette, 1913): 253. 
>> Antonino Forte, ed. Paul Pelliot, L Inscription Nestorienne de Si-Ngan-Fou 
(Kyoto: Scuola di Studi sull' Asia Orientale, 1996), 343. See also, Zhu, 73-74. 
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The Nestorian tablet is a memorial monument commemorating the diffusion 
of the Nestorian Christianity in the Tang Dynasty of the Middle Kingdom. 6 

Soon after the tablet was discovered, the news reached Hangzhoufu in 
1625. Many Jesuit missionaries lived there. Among them was Alvarez Se- 
medo, procurator of the provinces of China and Japan. He wrote that the 
news was received with a spiritual Jubilee in 1625. The Chinese reported the 
news to their authorities. Then chief officials came on horseback, and or- 
dered it to be set up. The public was allowed to see it. The inscription text 
was first translated into Latin in 1625 by a Jesuit named Missionaries Rho 
(Portugal) (Saeki believed it was Nicolas Trigault), into French in 1628, and 
into Italian in 1631. In English, there are the versions rendered by Bridgman 
In 1845, by Alexander Wylie in 1854, by James Legge in 1888 and by John 
Foster 1939. 

In 1909, a Danish journalist Frits Holm wanted to ship the original 
tablet to Europe or America. He wanted to buy it with 3,000 silver dollars. 
While the deal was going on, the Beijing government was informed of it and 
immediately ordered the Shaanxi authority to protect the tablet. Holm had no 
way out but to have a stone made and let it be shipped to New York. After 
Holm, Mrs. Gordon had another replica made in Japan and Korea. But the 
original one was moved to the Beilin Museum in Xi'an and is still standing 
there until this day. 

Nevertheless, information on Nestorian Christianity in China is very 
limited. The inscription of the Nestorian Tablet is the only wntten text so far 
which gives a brief history of Nestorianism in the Tang Dynasty. This in- 
scription and several other Chinese Nestorian manuscripts found in Dunhuang 
more than two centuries later in Dunhuang, serve as the primary sources for 
the study of Nestorianism in China. 


97 hu, 74. 
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6. NESTORIANS IN CHINA (Tang and the Mongol Periods) 
6.1. Christian Presence Before the Tang Dynasty 


There exist some legends describing some Christian activities before 
the Tang Dynasty, one of them being the legend that St. Thomas himself 
came to China twice to evangelize. The information was obtained from the 
Syriac Breviary of the Malabar Church of Mar Thomas, which is called Gaza 
and which tells that by St. Thomas the Chinese also with the Ethiopians have 
turned to the truth.! The first western source on Christianity in China was 
Adversus Nationes written around 300 A.D. by Arnobius of Sicca, in which 
he mentioned about the evangelical work in India, Seres,? Persia and Medes: 
*For the deeds can be counted and numbered which were done in India, 
among the Seres, Persians and Medes...”? If Seres refers to China, then Ar- 
nobius believed that Christianity had reached China before the fourth century. 

However, the authenticity of these legends is highly disputable and 
cannot yet be verified by historical documents. Nevertheless, a possible exis- 
tence of Christians in the pre-Tang period may not be ruled out completely. 
Their influence, though, was perhaps too limited to be noted down and their 
activities were only on a small scale. 

During the Ming Dynasty (17th century), a number of crosses were un- 
earthed and said to be the products of the period before the Tang Dynasty.^ 


! Moule, Christians in China Before the Year 1550, 10-11. Huc, Christianity in 
China, Tartary and Thibet vol. | (London: Longman, 1857), 18. Yule-Cordier, Cathay 
and the Way Thither vol. 1 (London: the Hakluyt Society, 1915), 101. Zhu, Qianzhi, 
Zhonguo jingjiao [Nestorianism in China] (Peking: Dongfang chubanshe, 1993), 52. 

Seres was the name for the Chinese as found in Roman writers of the Augustan 
age, like Pliny and Ptolemy. The ideas of the country's position were vague, but it lay far 
east on the edge of the ocean, and the term beyond a doubt referred to the Chinese. It is 
probable that the name first reached the west in the form Sericum, silk, from the Mongol 
form sirkek. The name was always identified with the silkworm and silk, until at last its 
use as a geographical term ceased entirely. See, Samuel Couling, The Encyclopaedia 
Sinica (Shanghai: Kelly and Walsh, 1917), s.v. "Seres," p. 504. 

Arnobius of Sicca, The Case Against the Pagans. translated and annotated by 
George E. McCracken, (Westminster, Maryland: The Newman Press, 1949), 125. Also, 
see, Moule, Christians in China Before the Year 1550, 22-23. 

This was recorded in the poem-collection of the Ming Poet Liu Zigao (J-F E) 
and in Shensi lu (UHR) (Records of Careful Thinking) by Li Jiugong (Z£ JLZJJ)of the 
same period. See, Wang Zhixin, Zhongguo jidujiao shigang [Introduction to the History 
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In the reign of the Emperor Zhu Yuanzhang (1368-1399), in Jiangxi province, 
a big iron cross was dug up whose dating goes back to the Three States 
Period of China (A.D. 228-251). > In Fujian province, three stone tablets 
were also found, with a cross on each of them which were proven to be 
artifacts from the early Tang period.® 

These are the possible proofs of some Christian presence in China be- 
fore the Tang Dynasty, though, apart from these tablets, no detailed descrip- 
tion of their activities can be obtained for further studies. 

The extant and provable record of the earliest advent of Christianity in 
China dates back to A.D. 635 when the Nestorian missionary Aluoben 
(Alopen, FJ#EÆ) arrived in Chang’an, the Chinese capital, during the reign 
of the Tang Emperor Taizong. This information is contained in the inscrip- 
tion text of the Nestorian Tablet unearthed near Xi’an in the 17th century and 
this tablet has been preserved until today to serve as living evidence. 


6.2. Conditions Favorable to the Coming of the Nestorians 


From the second half of the 5th century, the Nestorian Church onented 
its missionary activities in central Asia and towards the Far East--China. 
Shortly before the rise of the Tang Dynasty, i.e., towards the end of the Sui 
Dynasty AD 581-618, the western part of China was confronted by a military 
threat from East Turkestan.’ The land-route between China and Central Asia 
was then blocked. Merchants as well as religious groups could not easily 
make their way through to China. Since most of the Nestorian missionaries 
also had their own professions, either as businessmen or as medical doctors, 
their interests in going to China were likewise hindered due to the blockade 
of the land-route. It was not until the early Tang period (early 7th century) 
when conditions became favorable again to the Silk Road exchange. 


of Christianity in China] (Jidujao wenyi chubanshe, 1940), 25-26. i@l, 
CL EISE ECC AM D FR AOC aE REL, 1940. 25-268. 

ibid. On the cross, the name of the period “Chi Wu" 55,5 (i.e., A.D.238-251) 
was Cast. 

In the country of Nan'an ij X, the tablet was supposed to be made between the 
4th and the 5th centuries. In Quanzhou J& l|, two tablets might be made at the beginning 
of the Tang Dynasty. 

Today's Tarim Basin of Xinjiang Uighur Autonomous Region of China. 
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6.2.1. Political Conditions in the Early Tang Period 

The Tang government could not neglect the prevailing conditions in its 
bordering countries. The Chinese historical classic work Hou hanshu (Book 
of Later Han (JAWY ) was the first detailed and authoritative source on 
the countries west of China. In the later period, Xin tangshu: xiyu (New 
Book of Tang: Western Regions? «ij ffi: PUKE ) has also a vivid de- 
scription of twenty-six countries west of China, i.e., the "Western Regions"? 
Good international relations with these countries were of great importance for 
the national security and stability of China. As early as the second century 
B.C., China already had relations with the countries west of the Bolor 
mountains. According to Shiji ( Ei) Historical Records),! by the year 
381 A.D., more than sixty-two countries in the "Western Regions" had either 
sent embassies or brought tribute to China. 


6.2.1.1. The Repulse of East Turkestan 

In the early Tang period, West Turkestan (Transoxiania) controlled 
Tokmak and Talas. To the West, it bordered the Eastern Roman Empire, 
confronting Persia; to the East, it collaborated with East Turkestan, robbing 
the tribute from delegations or merchants from the Western Regions and 
stopping them from entering into China.!! This practice also prevented 
Nestorian merchants from passing through. In 630, Emperor Tang Taizong 
sent a military force to East Turkestan and captured its head, Gheri Khan. As 
a result, East Turkestan surrendered to the Tang Emperor and West Turke- 
stan was also subdued upon hearing the news. The repulse of East Turkestan 
made the then political condition favorable to the Tang court. Under Em- 
peror Tang Taizong, China claimed overlordship over the Western Regions 
and therefore enjoyed political stability and unity. The exercise of such po- 
litical and military control meant to protect China's trade interests and bene- 


8 Yin tangshu Vol. 221/1 (Shanghai: Zhonghua shuju, 1975), 6213ff. (New Book 
of Tang) ( Kar JER: 221 E- JER 146 E Piki» ) There are twenty-four historical 
books which are regarded as authentic records in Chinese history. New Book of Tang is 
one of them. 

During the Period of the Han Dynasty, the “Western Regions” (PU tik, xi yu) refers 
to the vast area west of Dunhuang including Central Asia, the Iran Plateau, Asia Minor 
and anjang of China. 

OShiji. (Historical Records) ( (Ei) ). 
l Yin tangshu 215/2: tujue , p. 6051ff. (New Book of Tang Vol. 215/2: Turke- 
stan) ( CAFER 28 E») 
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fits. Later, in the streets of Chang’an, the capital, many foreign merchants 
re-appeared. 


6.2.1.2. Goodwill Between China and Persia 

China and Persia already enjoyed a long history of good relations even 
before the Tang Dynasty. In Shiji (Historical Records) and Hou hanshu!? 
(The Book of Later Han), notices of "Anxi" 2&1, i.e., the Parthian Empire 
are already found. The various chronicles of Tang continue with records on 
many aspects of life in the Empire of Persia. Xin tangshu (New Book of 
Tang) describes these as follows: 


Persia is located to the west of Daheshui and is more than five thousands /i!3 
away from our Capital. To the east, it borders Tokaristan and the country of 
Kang. To its north lives the Turkish tribe Kesa ("J $Æ). Its south-west is close to 
the sea. More than four thousands /i west of Persia is Fulin......It is their custom 
..to worship heaven and earth, water and fire. At the night worship, they use 
musk to massage in order to keep awake. They dampen their faces, noses and 
ears. The foren countries in the Western Regions all followed suit and practice 
Zoroastrianism. !4 


Between 627-649, Persia and China exchanged ambassadors. Until 
the time of the Emperor Tang Xuanzong (713-755), Persia hat sent more 
than ten ambassadors to China. Many Persians and other foreigners from the 
Western Regions lived in Chang’an, the Tang capital. (This is why in recent 
years, many old Persian coins have been unearthed in the Tang grave-yards 
near Xi’an).!> After the Arab conquest of Persia, many Persians sought re- 
fuge in China, including the son of Yezdgerd III, Peroz who appealed to the 
Tang Emperor in 661 for military assistance. Peroz himself once took refuge 


12 you hanshu «JEVE . It covers the period of A.D. 25-220 and was written 
in the Sth century. 

13a Chinese unit of distance. 1 /i = 0.5 kilometer. 

14 Yin tangshu 221/2: xiyu/bosi, p. 6258-60. (Old Book of Tang Vol. 221/2: 
Western Regions/Persia. (HJER) #221 PUS: IKT) A description of Zoroastria 
worshipers. 

15 Jiang, Wenhan, Zhongguo gudai jidujiao ji kaifeng youtairen: Jingjiao, 
yuanchao yelikewen, zhongguo de youtairen. [Chinese Ancient Christianity and the Jews 
in Kaifeng: Nestorianism, Yelikewen of Yuan Dynasty and the Jews] (Shanghai: Zhishi 
chubanshe, 1982), 15. LH, HURU ETI KA AR TITLE 
Hii, 'PEJRUAASOK AO Lie: Ala WRAL, 1982. 
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at the Chinese court when pressed by the Arabs.!© Twelve years later, he 
paid tribute to the Tang emperor.!? Throughout the Tang Period from the 7th 
to the 8th century, many Persians occupied official positions in the Tang 
court, among them were many Nestorians. For instance, the Nestorian monk 
Yisi (FB, from the city of Wan 18 was “the great officer of the Ban- 
queting Court, granted the robe of purple wrought with gold, bearing also the 
seal for the Associate Commissioner for the Northern Regions, and as over- 
seer of the Examination Hall, bestowed with the Purple Cassock.”!? 


6.2.1.3. Tolerance of the Emperor Tang Taizong towards Religions 

A policy of tolerance towards all religions and incorporation was fa- 
vored by the Emperor Taizong, the second Emperor of the Tang Dynasty 
(reign 627-649 A.D.). The so-called "three religions", i.e., Confucianism, 
Taoism and Buddhism? carried the same weight, although Taoism had a 
special place in the Tang Dynasty as both the royal family of Tang and Taoist 
saint Laozi shared the same family name "Li" 4. Furthermore, the Taoists 
were once behind Taizong in his power struggle with his brother who was 
supported by the Buddhists. This is why Taizong showed favor towards 
Taoism. Apart from these three religions, Zoroastrianism,2! Manichaeism,?? 


LÓipig. 
17 Jiu tangshu 198: Xiyuzhuan. , p. 5312-13. (Old Book of Tang Vol. 198: West- 
ern Regions) ( (HAE: P (up ). 

The Inscription of the Nestorian Tablet mentions that the name Wang She EF 
is Balkh, the capital of Bactria, which lies at the southern side of the River Amu Daria. 

i The Inscription of the Nestorian Tablet (abbreviated to “the Inscription” in the 
following texts), line XXIII. 

Buddhism was introduced to China at the end of the Western Han Dynasty (1st 
Century B.C.). 

This Persian religion was introduced to China as early as the Northern Wei Pe- 
riod (220-265). Between 627-649, in the cities of Chang'an and Luoyang, there were 
Zoroastrian temples called “Hu Xian Si” SAKA 57, meaning the Zoroastrian Temple of the 
Hu (people). 

2Manichees came to China in the Sui Dynasty (581-618) after they had been 
persecuted in Persia by the Zoroastrians. There were the "Temples of Light" (JEH =F 
guang ming si) in China. The ancestors of the present Uighurs then called “Hui Hu” 
(Eli) practiced Manichaeism. In the 9th century, the Hui Hu people assisted the Tang 
army more than once in putting down some rebellions. Therefore, these people, together 
with their religion enjoyed special favor of the Tang government. See, Jiang, Ancient 
Chinese Christianity and the Jews in Kaifeng (Shanghai: Zhishi chubanshe, 1982), 18. 
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Nestorianism and Islam?? were also present in the Tang Dynasty. They were 
all permitted to propagate freely in China, though each religion was under 
special administrative control from the royal court. For example, The 
Sabao24 department was in charge of Zoroastrianism and Persian officers 
were appointed to administrate Zoroastrians. The Islamic officer bore the 
name of Fanzhang,2> meaning “the foreign chief". A Fanzhang dealt with the 
affairs concerning Islamic worship and law. Temples of all religions were 
required to hang the portraits of the Emperors. Every monk had to have an 
official license to enter any monastery.26 

The policy towards religion was consistent with the ethnic minority 
policy of the Tang Dynasty, since most minority groups practiced their own 
religious beliefs. Respect for their religions meant solidarity and stability for 
the country. It is noteworthy that Taizong's tolerant policy towards all re- 
ligions did not mean that he himself held a firm belief in one of them. Rather, 
it was done all in the name of politics and diplomacy. The purpose was to 
gain support from all sides, especially from all kinds of minorities in China, 
hence, stability. As a result, Nestorian Christians were permitted to propa- 
gate their religion under six successive Tang Emperors after Taizong. 

The Arab conquest of Persia and the rule of Islam pushed more Nesto- 
rians to move eastward. The repulse of East Turkestan in the early 7th cen- 
tury cleared the way for travelers from the West to reach China without dif- 
ficulty. Furthermore, the political situation in China in the 7th century, to- 
gether with its successful foreign policy, for example, the good relationship 
between Persia and the Chinese Tang court and the tolerant religious policy 
of the Emperor Taizong, served as favorable prerequisites for the acceptance 
of the Nestorians in China. 


231slam came to China in the 7th century. During the reign of Tang Taizong, the 
Arabs conquered Persia. In 651 the Caliph sent official delegation to pay tribute to Tang. 
Thereafter, Islam was introduced to China. In the Mongol period, these Arabs were 
called “Hui Hui" [E] Œ], thus Islam was called the Hui Religion [=] t. 

The origin of the word Sabao f$ has been debated for more than one hundred 
years. In the Uighur language “Sartpau” means “the chief of the caravan". See, Jiang, 
Wenhan, p. 19; and Gong, Fangzhen, Xianjiaoshi [History of Zoroastrianism]. (Shanghai: 
Shanghai shehui kexueyuan chubanshe, 1998), 276-281. (E)E, GRAE) 
Liat ee DU NULL, 1998. ) 

Fanzhang ji E, 

ÓJiang, 18-19. 
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6.2.2. Early Trade Contacts on the Silk Road 

The development of the Silk Road paved the way for the coming of the 
Western or the Nestorian merchants to China. Between 139 and 119 B.C., 
two expeditions were made by Zhang Qian 5R4¥, a Chinese officer, together 
with his teams. They were sent by the Chinese court to the "Western Re- 
gions". During their expeditions, they discovered some routes linking China 
to the West; and China to India. From the beginning of political contacts 
between China and the Western Regions, the Chinese knew of three 
land-routes to the West. Before the Tang Dynasty (7th century), the 
land-routes between China and the West were from the Gansu (Heri) corri- 
dor to Dunhuang, going westward in two diversions, one being the northern 
route, the other southern route, both leading to the Persian Gulf or to the 
Mediterranean. This famous East-West land-route later known as the "Silk 
Road" was also recorded by the Greek historian Herodotus in the later part of 
the 5th century B.C.,27 which is supposed to be the oldest Western record. 

The Silk Road facilitated trade between China and Central Asia and 
further to the Roman Orient. Among many exchanged goods and products, 
silk was the main export of China, while diamonds and spices were the main 
imports of China from Parthia and the Roman Orient. Hou hanshu: xiyu (The 
Book of Later Han: Western Regions) described a scene of a busy commer- 
cial place: “Around the area of the Great Wall, foreign merchants were re- 
ceived every day.”28 

The Romans became acquainted with Chinese silk first through the 
Parthians.2? Silk then became a favorable material for clothes worn by the 
aristocrats in many cities of the Roman Empire. Merchants from the Orient, 
e.g., Persians, and Syrians became the main dealers of silk. The Chinese Hou 
hanshu: Da Qin (Book of Later Han: Da Qin (TE: A) ) records: 
“The King of Da Qin wanted to send an embassy to Han (China), however, 


27 Aristea and Herodotus’ records were the only Western sources of middle and 
eastern Asian goods recorded before the Sth century B.C. See, Helmut Uhlig, Die 
Seidenstrasse: Antike Weltkultur Zwischen China und Rom, (Bergisch Wadbach: Gustave 
Luebbe Verlag, 1986), 49. 

28 Hou hanshu: Xiyuzhuan, (Beijing, Zhonghua shuju, 1965), (Book of Later Han 
Vol. 88: Western Regions) ( «zit: pulsu» ) 

Described by the Roman Historian Florus that during the Roman-Parthian War, 
the Parthians carried colorful flags made of silk, from which the Roman soldiers got shock 
and panic. See, Helmut Uhlig, Die Seidenstrasse, 67. 


84 


Anxi (Parthia) attempted to use its imported silk to exchange with Da Qin. By 
doing so, Parthia prevented Da Qin from establishing direct contact with 
China.” 3° This shows that Parthia wanted to monopolize trade with China. 

Many towns on the Silk Road also became the meeting points for 
people of many religions: Christians, Buddhists, Manichees, Zoroastrians and 
later Muslims. The Nestorian Inscription of Xi’an tells about a missionary 
named Aluoben who came from Da Qin. From the descriptions of many Chi- 
nese historical books,?l Da Qin was supposed to refer to the Roman O- 
rient.?? 

Da Qin was mentioned in the works of the Later Han Period (A.D. 
56-222), the Jin Dynasty (265-419), and the Tang Dynasty (618-905). Hou 
hanshu (Book of Later Han), the first book to describe Da Qin's geographic 
position, its capital, its people, products, arts and crafts, etc., has the follow- 
ing record: 


The country of Da Qin is also called Liqian on the side of the Western Sea. 
Therefore, it has another name “the Country of the Western Sea.” The country 
has thousands of square /i and more than four hundred towns. Tens of small 
countries were its colonies. The city was built with stones. Post houses were set 
up and their roofs were painted with chalk. There were many pines, cypress trees, 
and grass. People worked in the field or planted trees.....From Parthia, by land 
route along the sea, heading towards north, passing by the sea, continuing towards 
the west, one will finally reach Da Qin. 


From Chinese historical books, Da Qin seems to refer to the eastern 
part of the Roman Empire. Later, in the Tang annals, the name was replaced 
by Fulin, which may stand for the Byzantine Empire or the city of Constan- 
tinople. 


30Hou hanshu 88: xiyuzhuan 78. (Beijing, Zhonghua shuju, 1965), 2920. (Book 
of Later Han 88: Western Regions 78) ( (RÉ) #88: Pubk[H78: Pash) 

I Many Chinese historical books have descriptions about Da Qin (A), its geo- 
graphic location, name of the cities, people, products, arts and crafts, etc. The Book of 
Later Han: Western Regions, written in the 5th century, was the first book to describe Da 
Qin. 

321n the Sth century A.D., Da Qin was also called Ligian. After the 9th century, 
Fulin was used to stand for the Byzantine Empire. See, Xin tangshu 221/2: liezhuan 
146/2-Xiyu II , p. 6260-62. (New Book of Tang Vol. 221/2, Biography Vol: 146/2: 
Western Regions IL- (HE) 221/2: 7146/2 - Poa (F) ) 

3 Hou hanshu Vol. 88: Xiyu 78, p. 2915. (Book of Later Han: Western Regions). 
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Fulin is the ancient Da Qin and located in the upper part of the Western Sea. It is 
also called “the Country of the Western Sea”. It is four thousands /i away from 
our capital. To its north, the Turkic Cossack tribe lived there. Its west is close to 
the sea. There was a city there called Chisan.” * Its south-east borders Persia. 


The rest of description of Fulin is similar to that of the Hou hanshu (Book of 
Later Han), cited above. 

In the year 284 A.D., a new embassy came from Da Qin bringing tri- 
bute. This must have been dispatched by the Emperor Carus (282-283), 
whose short reign was occupied with Persian wars.’ In trade business, 
Parthian/Persian merchants were the ones who benefited most. 

The Persians who came and lived in China had normally three identi- 
ties: as merchants, diplomats, and missionaries either for the Christian or the 
Manichean faiths. The commercial centers on the Silk Road served also as 
central stations of the Nestorian gatherings. From the Christian centers in 
Kashgar,?’ and Samarkand which were also the seats of the Nestorian Me- 
tropolitan, many missionaries were commissioned to go to China. At the be- 
ginning of the 8th century, a Christian prince ruled in Kashgar and until the 
10th century, Christian influence there could still be seen.?9 This is also at- 
tested by the Christian literature found in Turfan. 


6.3. Chinese and Non-Chinese Records on the Nestorian Presence in 
China From the Tang Dynasty Onward 


The presence of Nestorian Christianity in China between the 7th and 
the 13th centuries can be undeniably confirmed by Chinese, Arabic, Syriac 
and Latin sources. The Chinese evidence alone is so diverse that traces of 
Nestorian Christianity can be found in many existing forms such as written 


34: 4% (Chisan): possibly referring to Antioch. 
? Yin tangshu 221/2: liezhuan 146/2-Xiyu, p. 6260-62. (New Book of Tang Vol 
221/2, Biography 146/2: Western Regions) 
ÖHenry Yule, Cathay and the Way Thither, (London: the Haklugt Society, 
1915), 53-54. 
Kashgar, a city in Today’s Xinjiang Uighur Autonomous Region of China. The 
Mandarin name for it is Kashi 1841 
Hans-Joachim Klimkeit, Die Begegnung von Christentum, Gnosis und Bud- 
dhismus an der Seidenstrasse, (Düsseldorf: Westdeutscher Verlag, 1986), 11-12. 
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documents, stone inscriptions, wall-paintings as well as crosses made of 
bronze. 


6.3.1. Some Important Evidence Found in China 


6.3.1.1. The Nestorian Tablet in Xi'anfu 

As described in the first chapter, the Nestorian Tablet in Xi’anfu was a 
Tang product, erected in the year A.D. 781, and was buried in the late Tang 
period. The Tablet provides the most detailed information on Nestorian 
Christianity in the Tang Dynasty China from the 7th to the 8th century, re- 
cording the arrival of the first Nestorian missionary Aluoben from Da Qin in 
the year 635, the construction of the first Nestorian Temple; the propagation 
of the religion in ten provinces of China for 210 years, and so on. 

Moreover, this Nestorian inscription gives a brief summary on the 
Christian doctrine covering the doctrines of creation, the Trinity, sin, salva- 
tion, baptism, etc. It also gives a picture of the life of the monks and the 
practice of the Nestorian rituals. In short, this text can be regarded as one of 
the first Christian theological texts written in Chinese. 


6.3.1.2. The Dunhuang Texts 

The Dunhuang Texts are the Chinese Nestorian manuscripts disco- 
vered and then published between 1907 and 1949. From 1907 to 1908, dur- 
ing his archaeological expedition in Chinese Gansu province, Marc Aurel 
Stein first discovered in the grottos of Dunhuang many ancient Chinese 
manuscripts from the Jin (265-420) to the Northern Song Dynasties 
(960-1127). Most of them belong to the Tang Period, i.e, from the 8th to the 
10th centuries. In the following year, Paul Pelliot visited Dunhuang and ac- 
quired some of the manuscripts. Thereafter, many foreign scholars from 
Europe and Japan, one after another, took possession of many of the Dun- 
huang manuscripts, which are now preserved in different parts of the world 
such as in Paris, London, Tokyo, Berlin, St. Petersburg, etc. 

Among the Dunhuang Texts, seven ancient Nestorian text from the 
Tang Period have been preserved. They are: 

(1) Xuting Mishisuo jing YF MIMET (Book of Jesus, the Mes- 

siah) 
(2) Yishen lun — Hi (On the One-God) 
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(3) Sanwei meng du zan — Wie EZ (The Mighty of Three Recei- 
ving Great Praises or Glory in Excelsis Deo) 

(4) Zunjing &88 (Honored Persons and Sacred Books) 

(5) Zhi xuan anle jing K XX (Book on the Mysterious Peace 
and Joy) 

(6)  Xuanyuan zhi benjing %7CAASAS (Book on Declaring the 
Origin of the Jing Religion of Da Qin ) 

(7) Dasheng tongzhen guifa zan KBE firik (Praise to 
the Transfiguration of the Great Holy One) 


Apart from these documents, there is also a painting on silk of a man 
standing with a halo round his head, wearing a crown with a cross in the 
middle, and holding a stick. This painting, which may be a Christian repre- 
sentation, was found in Dunhuang and is now kept in the British Museum. 


6.3.1.3. Syriac Documents Found in Chinese Territory 

(1) In 1727, the Jesuit missionary Joseph de Mailla found a 
hand-written copy of the Nestorian lectionary in Syriac at the home of a Chi- 
nese officer named Liu. The Syriac writing style corresponds to that in- 
scribed on the Nestorian Tablet of Xi'anfu. Judging by its structure and its 
language form, the script is likely from the period of the seventh or the eighth 
century.>? 

(2) In 1902, a German central Asia expedition team led by Albert 
Grünwedel found some Nestorian documents, as well as Nestorian paintings 
in Gaochang (Chotsho À À), Xinjiang. Two years later, Grünwedel's assis- 
tant Albert von Le Coq discovered again in Xinjiang documents in many 
languages, among them were some fragments of a Nestorian service book 
written in Syriac, and the last piece was written in the Sogdian language. 
These Nestorian documents are said to belong to the later Tang Period, ı.e., 
the 9th to the 10th century. 

(3) In early part of the 20th century, probably after the fall of the last 
Chinese dynasty, the Qing Dynasty, (the exact date was unknown), a Syriac 
hand-written copy of a hymn of praise, part of the Kdham Dwathar, was 
found in one of the Wumen attics in the Forbidden City. The copy was 
probably preserved in the archive of the Qing government. This copy con- 


3 Saeki, The Nestorian Documents and Relics in China, 106-110. 
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sists of eight pages, hymn praises for the Martyrs of the Nestorian mis- 
sionaries, and was probably handed down from the 10th or the 13th century. 


6.3.1.4. Carved Stones with Crosses Found in China 

Stone carving or stone inscribing has been a Chinese tradition since the 
3rd century B.C., which mainly recorded some important events of certain 
personalities. During the Tang period, this practice was quite widespread. 

Apart from the famous Nestorian Tablet of Xi’anfu, there is quite a 
number of stone crosses found in various parts of China. Relics found in 
Turfan and Qihe -LjiJ,4° the grave stones showed that they belong to the pe- 
riod of 1200-1360. 

All the grave stones found show that, between Tang and Yuan Dy- 
nasties, i.e., during a period of 780 years, Nestorian Christianity survived and 
continued in north-west China. 


6.3.1.5. Ordos Crosses of the Mongol Period 

Some bronze crosses were found in Suiyuan. The areas of south Sui- 
yuan and Ordos were inhabited by the Ongut tribe during the Yuan or the 
Mongol Dynasty. To the West, 1.e., present-day Ningxia Province, was the 
home of the Uighurs. During the Yuan Period the Ongut people and most of 
the Uighurs were Nestorian converts. This may explain why many Ordos 
crosses have been found in this area (which are today the Suiyuan and Bao- 
tou areas in Inner Mongolia). 

There are also other Nestorian relics found in Inner Mongolia, 
Quanzhou in Fujian Province, Yangzhou, Beijing, etc. 4! 


6.3.2. Non-Chinese Records 
The first reference to Nestorian settlements was made in Syriac ac- 
counts of the canonist Ibn-at-Tayyib who mentioned Isoyabh (probably Pa- 


40Qihe cia], meaning "seven rivers”, i.e., Semirechie, in today's Kazakhstan. 
for more detailed information, see, Kazuo Enoki, "The Nestorian Christianism 
in China in Mediaeval Time According to Recent Historical and Archaeological 
Researches.” in Problemi Attuali di Sceinza e di Cultura. Atti del Convegno 
Internazionale sul Tema: L'Oriente Cristiano nella Storia della Civilta. Accademia 
Nazionale dei Lincei, anno CCCLXI, 1964, Quaderno N.62. (Roma, Accademia 
Nazionale dei Lincei, 1964), 45-51. 
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triarch Isoyabh III 647/650-657/658) as being the founder of a metropolitan 
of China.*2 

Another Syriac reference was made by ‘Abdiso bar Berkha, who attri- 
buted the founding of the metropolitan of China to Patriarch Selibha Zekha 
(714-728). 

The Nestorian Patriarch Timothy recorded in 781 that the Metropolitan 
of China had died, which implies that a Nestorian Metropolitan for China had 
already been sent before the year 781.43 

Patriarch Theodore (852-858) mentioned the metropolitan of Rai, 
Herat, Merv, Samarkand, India and China. In 878, the number of Christians 
was great in the southern town of Canton at the time of a civil war.** As late 
as the year 970, the Patriarch still sent some Nestorian monks to China.*> 

In his Ecclesiastical Chronicle, Bar Hebraeus records that two monks 
of Uighur origin were sent from China by the command of the great Mongol 
king Kublai Khan and ordered to go and worship in Jerusalem.^9 These two 
monks arrived in Kurdistan, but were unable to proceed farther west because 
the roads were blocked. Thereafter, they turned aside at Maraghah, where 
Mar Denha, who owed his appointment as Patriarch to Dokus Khatun, the 
wife Hulagu Khan, was staying, and made themselves known to him as mem- 
bers of the Nestorian Church. After some conversation with them the Pa- 
triarch, for reasons of his own, consecrated one of the monks, whom he 
called Yahb-Alaha III, Metropolitan of China.47 

This history was originally written in Persian, however, the Persian 
original is only known through an abridged Syriac version. 


42Nicolas Standaert, ed. Handbook of Christianity in China Volume One: 
ae Handbook of Oriental Studies, vol.15/1. (Leiden, Brill, 2001), 9. 

ibid. 

#4Nau, L'Expansion, 268-69, or Gabriel Ferrand transl. Voyage du Marchand 
Arabe Sulayman en [nde et en Chine rédigé en 851 Suivi de Remarques par Abu Zayd 
Hasan (vers 916) (Paris: Edition Bossard, 1922), 76. 

ibid. 

46 Abbeloos and Lamy, eds., Ecclesiastical Chronicle of Bar Hebraeus, Tome iii, 
col, 451. 

TE A. Wallis Budge, transl. The Monks of Kublai Khan Emperor of China or 
the History of the Life and Travels of Rabban Sauma, Envoy and Plenipotentiary of the 
Mongol Khans to the Kings of Europe, and Markus who as Mar Yahbhallha III Became 
Patriarch of the Nestorian Church in Asia. (London: The Religious Tract Society, 1928), 
1-3. 
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The Book of Ser Marco Polo tells that Marco Polo (1251-1324) made 
a round trip in China in the 13th century during which he traveled to 
north-west China, Peking (Khanbalic), and to the southern provinces. From 
the east of Kashgar to Peking, almost everywhere he went, he found Nesto- 
rian Churches as well as Nestorian Christians.48 


6.4. Nestorian Activities in the Tang Period 


Missionary undertaking, Scripture translation as well as monastic life 
were the three main characteristics of the Nestorians in China. Until now, 
the limited information available about Nestorian activities in China was in- 
scribed only on the Nestorian Tablet of Xi’ anfu. 


6.4.1. The Spread of Christianity - Church Planting 
The arrival of Aluoben, the first Nestorian Missionary, in Chang’an in 
the year A.D. 635 is described in the following account: 


When the Accomplished Emperor Taizong (A.D. 627-649) commenced his glo- 
rious reign over the (recently) established dynasty (of Tang), intelligence and 
sageness descended on earth. In the country of Da Qin there was a man of the 
highest virtue called Aluoben. Guided by the azure clouds, he carried with him the 
true Scriptures. Watching the movement of the winds, he made his way through 
hardships and dangers. In the ninth year of the period Zhenguan (A.D. 635 Ei iii), 
he arrived at Chang’an.? 


The first Da Qin monastery was built three years after Aluoben’s arrival. 
Tang huiyao (Notabilia of Tang) (ES) records: 


In the seventh month of the twelfth year of the Zhenguan period (A.D. 638), an 
edict reads ‘The Dao has no eternal name. The saint has no eternal body. The re- 
ligion has been set up in the respective regions. It has helped the people im- 
mensely. The Persian Monk Aluoben brought the Scriptures from afar and pre- 
sented them at the Capital. Having carefully inspected its doctrine, we find it 
mysterious, right and well-summarized. It is helpful to things and to people. It is 
suitable to be practiced in the country. The proper officers forthwith, in the 
Street of Yining, built a Da Qin monastery which is sufficient to accommodate 


48bauthier, Le Livre de Marco Polo Citoyen de Venise Conseiller Privé et Com- 
missaire Impérial de Khoublilai Khaan ( Paris: Librairie de Fimin Didot Fréres, 1864), 
134-135; 153,166; 389; 483; 508, etc. 

49The Inscription (of the Nestorian Tablet), line XII. 
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twenty-one monks. The virtue of the House of Zhou had died away. The rider 
(Laozi) was on a blue ox-cart?" and ascended to the West. 


From the first building of the Nestorian monastery until the time of 
Emperor Gaozong (A.D. 650-683), Nestorian monasteries were built in every 
province. 


The great emperor Kaozong reverently continued the course of his ancestors. He 
added a new brilliance to the true religion. He caused monasteries of the Jing Re- 
ligion to be erected in every province, and continued to hold Aluoben in esteem, 
raising him to the Lord-king of the Great Law for the whole country. The Reli- 
gion spread through the ten Dao (provinces). The kingdom became rich and en- 
joyed great repose. Monasteries filled a hundred cities. Families enjoyed richly 
the blessings of the Jing Religion? 2 


The province of Tang was called Dao if and there were ten Daos in 
the Tang territory. The inscription text tells us that the religion was spread 
out in the ten Daos of Tang and monasteries were built in hundreds of 
towns, all within about forty years. 

The above two citations from the Inscription text shows that Nestorian 
Christianity began to spread in China in Taizong's time (A.D. 638) and 
reached its peak during the reign of Tang Gaozong (A.D. 650-683) when the 
number of monasteries multiplied and families enjoyed richly the blessings of 
the Jing Religion. If this statement is taken literally, it means that Nestorian 
Christian message had reached hundreds of families and had a grass-root 
level of believers. The writer of the Inscription expresses that the great pe- 
riod of China, “the House of Zhou Dynasty (11th century B.C.- 771 B.C.) 
and the great virtue Laozi (around 571-471 B.C.), had gone to the West and 
the light of the Tang Dynasty was shining while the wind of the Jing Religion 


Or #5 (qingjia): 15 (ging) first means “blue or green", occasionally means 
"black". “Qingjia” here refers to a Chinese old passage saying that Laozi rode on a blue 
ox-cart and went to the West. He entered into Da Qin and was going through the western 
pass. See, Jiang, Wenhan, p. 52, endnote No. 49. which includes a citation from Gaoshi 
zhuan by Huang, Fumi. iila ex ENDO “PPE BAGS, MIWA, Jjfül 
2. EEEE, TRA, AK, AI, DRO RIES, JU) Cua 
KZ.” 

51 Tang huiyao (Shangwu xinshuguan), 64. (Notabilia of Tang) Vol. 49. 

« HAU 1549. 
S2The Inscription, line XV-XVI. 
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was blowing eastward.”?? In the Nestorian temple hung the portraits of the 
Tang Emperors as a sign of an official recognition from the government. 
Gaozong honored Aluoben as the great spiritual lord and guardian of the 
country. This means that Aluoben, from the time of his arrival in China in 
635 A.D., remained in China until Gaozong’s time, at least more than fifteen 
years. 

Later, during the reign of Empress Wu Zetian, the whole of the country 
underwent political change. The name of the Dynasty was changed from 
Tang J£ to Zhou }#] and the Empress herself became a follower of Buddhism. 
Records on the status of the Nestorian church in China during this period are 
insufficient. Nevertheless, some scenes were seen between the years 698 and 
712: 


In the year of Shengli (698-699 A.D.), the Buddhists, taking advantage of their 
strength, raising their voices" ' in the capital of the Eastern Zhou.”” And at the 
end of the year Xiantian (712 A.D.), some inferior officers greatly derided it (i.e. 
Jing Jiao) by slandering in the Western Hao.~~ But there were the chief monk 
Luohan #4, the great virtue Jilie #31], together with other noble men from the 
golden regions, as well as all eminent monks from remote (foreign) lands, who 
rose with force in order to defend the mysterious doctrine and to protect the net 
which had been broken.’ 


The above text informs us that the Nestorian Church in China expe- 
rienced some decline during the period of 698-712 A.D. Nestorians were 
attacked by some Confucians, and some Buddhists who took the advantage 
of being the favorites of Empress Wu. The Church, led by some prominent 
monks in China like Lohan and Jilie, together with some help from the We- 
stern Regions, had to regain its strength by reinforcing its doctrine and re- 
storing its broken network. The Nestorian Church outside China sent some 
leaders to support this restoration effort. 

This restoration movement was soon supported by Emperor Tang 
Xuanzong who took office in 712. “Xuanzong, the emperor of the Perfect 


2Jibid,, line XIII. 
^Here i it means the Buddhists tried to let their voiced and opinions heard. 
>>the capital of the Eastern Zhou Dynasty (770-256 B.C.) was Luoyang. 
Óthe capital of the Western Zhou Dynasty (11 century B.C. - 771 B.C.) was 
Western Hao, which is southwest of Xi'an. 
57The Inscription, line XVI-XVII. 
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Way, ordered the king of the country of Ning [X] and the four other kings?8 
with him to go in person to the blessed temple, and rebuild an altar."?? Asa 
result, the Nestorian Church in China was restored and the destroyed church 
buildings were again repaired. “The consecrated beams, which had for a 
time been torn from their places were thus again raised up, and the sacred 
stones which had for a time been thrown down were again replaced."90 In 
742, Emperor Xuanzong had five portraits of the preceding emperors hang on 
the wall of the church. In 744, a new Nestorian missionary Jihe {4 All, was 
sent to China. In the same time, the emperor ordered the monks Luohan, 
Pulun am and seventeen other missionaries, to perform a thanksgiving wor- 
ship service.°! 

In September 745, during the reign of Tang Xuanzong, the name of the 
Nestorian church was changed from “the Persian Temple” to “Da Qin Tem- 
ple” in order to be distinguished from other Persian religions. 


This Persian Religion came from Da Qin. Since its first introduction to China, it 
has been spread out in the country for a long time. At the time of its construction, 
it was called the Persian Temple. Now it should be pointed out that the religion 
should reveal the name of its origin. Therefore, the Persian temples in the two 
Capital cities (Chang’an and Luoyang) should be changed to Da Qin Temples. 
Other regions and provinces are permitted to follow suit. 2 


The Nestorians continued to enjoy support from the next two em- 
perors: Daizong (reign 762-780 A.D.) and Dezong (reign 780-805 A.D.). It 
was during the period of Dezong, i.e., the year 781 A.D. that the Nestorian 
Tablet was erected. 

However, after the religious persecution under Emperor Wuzong in 
845, Nestorianism declined in China until the Mongol period when Nestorian 
Christianity regained its strength. The Book of Ser Marco Polo described a 
round trip in China in the 13th century that, from the northwest provinces to 
Peking; to Yunan in the south, and to the east of China, in every city in 


8 The king Ning and four other kings were the brothers of the Emperor Xuan- 
zong. 
S9The Inscription, line XVII. 
GOibid. 
Slibid., line XVIII. 
2Tang huiyao Vol. 49, 864. 
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China, there was a Nestorian church.) It can be concluded that Nestorians 
in the Tang Dynasty and even in the Mongol Period, had a relatively wide in- 
fluence in China while their monasteries filled hundreds of cities in China. 
However, it is unknown how many people were actually converted to Nesto- 
rianism, including not only Nestorian monks but also lay people. From the 
perspective of the Nestorian home church in Central Asia, Christians in China 
were numerous enough to have their own metropolitan. This conclusion is 
supported by Patriarch Timothy, who wrote in 781 that the Metropolitan of 
China had died. Still, there are no records on the complete number of the 
Nestorians. However, from the angle of the Chinese records, the description 
was different. Quan tangwen (The Whole Collection of Tang) 

ZEN) vol. 727 writes that the total number of all the monasteries of the 
Manichees, Nestorians, and Zoroastrians does not exceed the number of the 
Buddhist temples in one small city.°4 Noticeably, the above comment sug- 
gests the number of Nestorians in China not being small, but only smaller 
than that of Buddhists. In other words, Buddhism had a wider influence in 
China in the Tang Dynasty. 


6.4.2. Life and Work of the Monks 

Information on Nestorian activities in China is limited. Much of it can 
only be obtained from the inscription text of the Nestorian Tablet. The im- 
perial court seemed to be convinced that the benefit which the Nestorian re- 
ligion could bring was to “help all the people”.6° This is just what the Ne- 
storians did. 

The life-style of the Nestorians in China was characteristic of that of 
monasticism: prayer and work. The following is a good description of their 
life: 


They shave their crowns (hairs) to show that they have no inward affections of 
their own. They do not keep or maltreat slaves. They make no distinction 
between noble and mean among men. They do not accumulate property or wealth, 
but give all they have to our communities. They fast to subdue the pride of 
knowledge and become perfect; refraining from desires, they keep the vigil of 
stillness and watchfulness to maintain their minds firm. Seven times a day they 


63 Pauthier, 35ff. 
4 Oinding quan tangwen. (Taibei, Huiwen shuju, 1961), 726-7. (The Whole 
Collection of Tang )( (KELLER 48727. SEAL: EICH, 1961 ) 
The Inscription, line XII. 
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have worship and pray for the great protection of the living and the dead. Once in 
every seven days they have a public service, cleansing their hearts to return to 


purity. 


Conversions to Christianity were marked by baptism: “They institute 
the law of washing of by water and the Spirit, cleansing away all vain delu- 
sions in order to be pure, humble and white."67 

To help the suffering and to be generous in their charity were the prin- 
ciples of the Nestorians. It served as a way of winning the hearts of the peo- 
ple. A good example was the monk Yisi {F}}r who “expended his acquisi- 
tions in deeds of benevolence", as the Inscription describes. Yisi was a typi- 
cal example of the Nestorians of “three identifies". He was a monk, a skilled 
person “whose science surpassed that of the three dynasties",99 and a 
diplomatic officer serving in the Tang court. The inscription tells that he 
came from a city called Wang She €, i.e., Rajagriha.?? He held an offi- 
cial position in the Banqueting Court. He served in the Emperor Suzong's 
palace, while his name was entered in the pavilion of the kings. Yisi, a for- 
eigner who could hold an important position in the government, must have 
had a good command of the Chinese language and have proved himself 
trustworthy. 

Such trust in the Nestorian monk Yisi from the Emperor was then fully 
revealed as Yisi was appointed assistant to Duke Guo Ziyi, the famous gen- 
eral, in putting down a civil rebellion led by General An Lushan, of Turkish 
descendent who had won the favor of the Emperor due to his achievement in 
defending the northeast frontier of the empire. When An Lushan and his men 
rebelled, the emperor sought allies among the Uighurs and the Arabs, and to- 
gether, they fought against the rebel force. General Guo Ziyi was sent to the 
front and Yisi was his right-hand assistant. It was highly possible that Yisi 


6Sibid., line IV. 

Ó7ibid., line VIII. 

Ó8ibid | line XXIII. 

ibid. There were two cities called "the city of Wang She", one being Magadha 

in India, another being “the small city of Wang She”, Rajagriha, the royal city, i.e., Balkh, 
the capital of Bactria, today's northern Afghanistan. It was also called Da Xia ASI by 
the Chinese. One of the Nestorian Metropolitan Sees was in Balkh in the 13th century. It 
is believed that most of the Nestorians including the father of Yisi came from Balkh. See, 
Jiang, 55. 
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served as an interpreter since there were soldiers from the Western Re- 
gions, 70 

Holding such a high position in the government and having received 
presents from the Emperor, monk Yisi still behaved as an ordinary person 
and donated his belongings to charity work and to the renovation of church 
buildings.’! “The hungry come and are fed; the cold come and are clothed; 
the sick are cured and restored to health; the dead are buried and laid to rest 
in their graves."72 Yisi was described as the Nestorian in white clothes 
whose excellence had never been heard of. 

Yisi was one of the many examples of Nestorians who led a simple 
life, were active in serving the Tang government, and who devoted them- 
selves to social work, such as alms-giving, etc. 


6.4.3. Translation and Composition of Christian Literature 

One of the most difficult tasks for the Nestorians was composing 
Christian literature and translating the Scriptures into Chinese. The Chinese 
Nestorian literature discovered so far is limited to a small number of texts. 
Besides the inscribed text of the Nestorian Tablet, seven other Nestorian 
documents which were written in Chinese were found in Dunhuang. 

One of the Dunhuang texts Zunjing (2448 (Honored Persons and 
Sacred Books), records that thirty out of five hundred and thirty Nestorian 
books were translated by Jing Jing (4473+ Ching Ching), the Nestorian monk 
from Da Qin. However, up to the present, only seven of them have been 
found. Still, from the available documents, the following observations can 
be made: 

(1). Only three documents out of the thirty translated books listed in 
Zunjing have been found so far. They are Book on the Mysterious Peace and 
Joy, Book on Declaring the Origin of the Jing Religion of Da Qin and Glo- 
ria in Excelsis Deo. 

(2). These thirty books were mainly translations of different books in 
the Bible, catechism, prayer books or biographies of personalities of the East 
Syrian Church, as the titles seem to imply. 


TO Feng, Chengjun, Jingjiaobei kao [Inquiries Into the Nestorian Tablet] 
(Shanghai: Shangwu Yinshuguan, 1931), 69. 4578, (CARRÉS) Et: MAENE 
fE, 1931. 

The Inscription, line XXV. 

ibid., line XXV-XXVI. 
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(3). One of them, Book of Four Doors ( KVUP'148» ), seems to be a 
Manichean book, as the title implies. 7 

(4). From the first arrival of Aluoben in A.D. 635 to the 11th century 
when the Manuscript Cave in Dunhuang was sealed, there was a small 
amount of Nestorian literature was produced, (in comparison to Buddhist 
literature.) The entire Bible was not translated, which may have been due to 
a lack of human resources. 


6.5. The Decline of Nestorianism in China 


Nestorian Christianity enjoyed a time of stability from 635 to 845. 
However, its speed of development could not catch up with that of Bud- 
dhism. Towards the end of the Tang Dynasty a general religious persecution, 
though originally geared towards Buddhism, totally destroyed the Nestorian 
Church in the country. In 845, emperor Tang Wuzong ordered to have Bud- 
dhist temples abolished, and, of course, other religions likewise suffered un- 
der such an order. The persecution had more an economic purpose than 
religious purpose. Even though Wuzong himself was an ardent Taoist, he 
was persuaded by a Taoist monk named Zhao Guizhen to abolish Buddhism 
because the fact annoyed him that hundreds of Buddhist monks in the country 
simply enjoyed social benefits without paying taxes and this foreign religion 
had polluted the whole country.” As a result, thousands of monks of Bud- 
dhism, Nestorianism and other Persian religions were ordered to return to 
secular life or to return to their homelands. Monasteries were destroyed. 

In 878, a rebellion broke out in the southern city of Canton (nowadays 
Guangzhou) led by Huang Chao HR. As a result, hundreds of Arabs, Jews, 
Persians were killed, among whom were many Nestorians. The Huang Chao 
Rebellion was also recorded by an Arab traveler named Abu Zayd Hasan 
who later wrote that 120,000 Muslims, Jews, Christians, and Mazdens in the 
city of Canton were massacred. 7° 


731 may be due to the fact that Manichaeism assimilates Zoroastrian, Christian, 
Buddhist and Gnostic ideas, thus the term “four doors". 
74 Jiu tangshu Vol. 18, p. 605. (Old Book of Tang) CHRE) Vol. 18. 
5 Ferrand, Gabriel. Voyage du Marchand Arabe Sulayman en Inde et en Chine 
rédigé en 851 Suivi de Remarques Par Abu Zayd Hasan (Vers 916). (Paris, Editions 
Bossard, 1921), 76. 
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After the ninth century, the Silk Road became dangerous. Later, it was 
replaced by a maritime “Silk Road”, and thus, the number of merchants and 
visitors to China from the Western Regions became less and less. Due to the 
destruction of monasteries and Nestorian communities as well as the severing 
of contact with the home country, Nestorian Christianity in China suffered, 
was weakened and finally declined after 210 years’ golden age in China. 
Nestorians retreated to the northern part of the Chinese empire and continued 
their church life there until their re-emergence in the Mongol period. 


6.6. Nestorians in the Mongol Yuan Dynasty 


After its decline in the main territory of China in the Tang Dynasty, 
Nestorian Christianity continued to exist in northwest China among some 
Mongol tribes, for instance, the Kerait, Naiman, Merkits and Ongut, as well 
as Uighurs and Kirkiz.”9 Chinese historical books have no more records on 
Da Qin monasteries or Da Qin monks from the 10th to the 12th century. 


6.6.1. Yelikewen (Erekhawiun) 

Before the Mongols conquered the Central Plains of China, they called 
Christians “Tersa” (in Chinese “Diexie 14/8”), deriving from the Persian 
word “Tars à ” Meaning “the God-fearer”./7 The Mongol Empire adopted 
the Chinese names of years only after Kublai Khan, i.e., after A.D. 1260. 
From this time onward, the word “Tersa” was replaced by Erekhawiun. 
The Mandarin rendering of Erekhawiun is Yelikewen th, ATA. After the 
third year of Zhongtong "P$ of the Emperor Kublai Khan (1262), this name 
was always mentioned together with “Mussulman” (Hui Muslim, RE), 
“Danishment” (Islamic monk 4%), Buddhists,  Taoists, and 


76] uo, Hsiang-Lin, Tang Yuan erdai zhi jingjiao [Nestorianism in T’ang and 

Yüan Dynasties] (Hong Kong: Institute of Chinese Culture, 1966), 21. HE@AK, 
(76 — [CUBO BH, PRIA, 1966. See also, Jiang, 97. 

See, footnotes 51 and 52 of the second part of this work. 

The etymology of the word is no where to be found. The Chinese scholar Chen 
Yuan believed that it meant “the blessed one.” See, Chen Yuan, Yuan Yelikewen kao 
[Inquiry into Yelikewen of the Yuan Dynasty], (Peking, 1923), 3. MUB, 
«roth Rn] iS) 
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Confucianist./? The word “Yelikewen” was not found in Chinese 
pre-Mongol records. 

During the Mongol Yuan Dynasty, two branches of Christians were 
both named Erekhawiun: the Nestorians in north-west China and the new 
converts of Franciscan missionaries. 


6.6.2. The Nestorian Inhabitants 

As mentioned before, many tribes in the north and northwest of China 
were believers of Nestorian Christianity. They were the Keraits south of 
Baykal Lake, who were converted to Christianity in the 11th century, the 
Naimans near the Altay Mountains, as well as the Onguts north of the Yin- 
shan Mountains in inner Mongolia. In 981, on his diplomatic mission to 
Gaochang (Khocho), Chinese officer Wang Yande saw Persian monks there. 
In the 13th century when the Mongols were in power, many Uighurs were 
converted to Nestorian Christianity. In early 20th century, many Nestorian 
manuscripts were found by Albert von le Coq in Turfan, Chinese Turke- 
stan. 50 

One of the most important discoveries was that of the numerous Nesto- 
rian grave stones found in Bailinmiao F SEJ) in inner Mongolia. In Takmak, à] 
many grave stones with crosses were found by Russian archaeologists 
Porgakov and Andrev in 1885. Meanwhile more than six hundreds grave 
stones were found in the similar place with Syriac inscriptions dating from the 
13th to the 14th century.$! From this find, it can be presumed that the 
Nestorian inhabitants in the Mongol Empire were numerous. 

The Mongol royal family had also Christians members who joined the 
family through marriages. After conquering a country or a tribe, the Khans 
normally took their women who happened to belong to Christian families. 
Therefore, in the Mongol royal family, many were Nestorian Christians, in- 
cluding the mother of Kublai Khan, Sorhahtani. Upon her death, her picture 
was kept in a “Temple of the Cross” in Gansu province. This fact was re- 
corded in the History of Yuan in March, 1264, an officer was ordered to 


79 Tiang, 95. 
0 Albert von le Coq, Buried Treasures of Chinese Turkestan, 45, 77-78. 
SI Zhu, 171-172. 
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place (the picture) of Sorhahtani, the mother of the emperor in the Temple of 
the Cross in the Ganzhou Street of Gansu for people to offer their respect.82 

Two eminent writers in the Mongol period Ma Zuchang and Zhao Shi- 
yan, of the Ongut tribe, were Nestorian Christians whose families were 
Christians before the rise of Genghis Khan. “Sir Ma comes from an aristo- 
cratic Nestorian family in the Western Regions."82 

Apart from that, the Mongol government hired twenty to thirty thou- 
sand soldiers and servants of the Alans’ tribe in Caucasia. These people 
were also Nestorian Christians who were later converted to Catholicism. 

The Book of Ser Marco Polo noted down all the Nestorian churches in 
China in the 13th century, from Kashgar to Peking, as well as in southern 
and eastern provinces, and every city Marco Polo passed through, he saw a 
Nestorian church.84 

In 1289, due to such a great number of Nestorians, the Mongol govern- 
ment set up “Chongfusi” 5205F, a special department under the ministry in 
charge of religious affairs. In 1315, as the number of Christians was still 
increasing, a higher level designation was given to Chongfusi, then a 
government-level department. Most of the Nestorians were either merchants 
or medical doctors. Since the royal family also had Nestorian members, all 
other Nestorian Christians were favored by the Mongol government, and they 
were exempt from military service and taxes. 


6.6.3. Yahb Allaha III 

In 1887, Salomon, a Lazarist Chaldean of Kurdistan, saw a Syriac 
manuscript in the hands of a young Turkish Nestorian in Tekhama, whose 
content turned out to be a narrative of the histories and travels of the two 
Uighur monks®> also mentioned by Bar Hebraeus.86 

The manuscript describes them as follows: 


82 Yuanshi Vol. 38 (Beijing: Zhonghua shuju, 1976), 826. [History of Yuan] Vol. 
38. « RE AAC) 4538 CIARA . 
3 Huang, Qian, Jinhua huang xianshen wenji Vol. 43: Genealogy of Family Ma. 
[The Writings of Sir Huang] in Lo, Hsianglin, Nestorianism in T’ang and Yuan Dynasties 
(Hong Kong: Institute of Chinese Culture, 1966), 165. (AM, GETAR RAO 
165A, JEU (SHR ICE ME) 35 (SAH. 
Pauthier, 135-135; 153; 159-161; 166. 
SMS. Oriental 3636, British Museum. 
Bar Hebraeus, Chron. Eccles. ii.col. 451. 
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The monks Sauma and Markos set out from China with the intention of visiting 
Jerusalem and the holy places, especially the Tomb of our Lord, so that they might 
obtain forgiveness of their sins and full and complete absolution. They traveled 
together as far as to Baghdad, but their Providence interfered with their plans, 
Mark, became Patriarch of the East and was obliged to abandon his journey to 
Jerusalem, and Rabban Sauma was appointed to a very high office in the Nestorian 
Church. 8? 


These two Uighur monks traveled from Peking heading for Jerusalem 
in the middle of the thirteenth century and visited many Nestorian churches 
on their way. In Bagdad, they sojourned with Mar Denha, the Catholicos. In 
order that his enemy Bar-Kaligh might not go to China, the Catholicos or- 
dained one of the Uighurs monks Metropolitan of China, with the name 
Yahb-Allaha III. While the two monks were preparing to return to their 
country, Mar Denha died. Then a royal edict was issued that Yahb-Allaha be 
appointed Catholicos. Accompanied by twenty-four bishops, Yahb-Allaha III 
went to Seleucia-Ctesipon and there they consecrated him Catholicos.8® Bar 
Sawma died in 1294 in Bagdad and Yahb-Allaha III died in Maragha in 1317 
at the age of seventy-two. 

These facts and numbers show a strong survival of the Nestorians in 
northwest China after the religious persecution in the late Tang Dynasty, a 
forceful reemergence in the 13th century and a rapid growth of the Nestorian 
Church in the Mongol period. 


87 Wallis Budge, 42. 
ibid., 59. 
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7. THE CHINESE NESTORIAN DOCUMENTS 


Dunhuang! is a Chinese town located at the western end of the Hexi 
Corridor of today's Gansu Province. Dunhuang, whose history traces back to 
the 4th century B.C., was once occupied by Yueshi A [X (Bactria), and then 
the Huns. Between 111 and 87 B.C., the Chinese defeated the Huns and 
Dunhuang therefore became a Chinese prefecture and the doorway to the 
"Western Regions". 

In the 7th century, Dunhuang played an important role in the Tang Dy- 
nasty. Being a center on the Silk Road, Dunhuang served as a meeting place 
for merchants and religious groups from central and western Asia, India and 
China. Buddhists, Zoroastrians, Nestorians and Manichees shuttled through, 
making Dunhuang a flourishing religious as well as cultural center. 

Since monk Lezun 244 first carved a Buddhist cave on the Dunhuang 
mountain cliffs in the year 366, in the following hundreds of years, 
cave-carving became a fashion at Dunhuang. These artistically-built grottoes 
then turned out to be Buddhist dwelling and meditation rooms decorated with 
fresco/wall paintings, sculptures, etc. | 

The famous "Manuscripts Cave", i.e., Cave No. 17, was carved be- 
tween the years 851 and 862. It first served as a sleeping and meditation 
room for Buddhist monk Hong Bian 775. In the first half of the 10th cen- 
tury, it was used as a manuscript-storage room. All kinds of Buddhist, Con- 
fucianist and Taoist Scriptures; books on history, medicine, and horoscope; 
paintings on silk, and other kinds of books were collected and kept here. 
Later in the 11th century, due to some reasons, possibly the coming of the 
Tufan (-£#$) soldiers, the cave was sealed up. It was not until 900 years 
later, i.e., at the turn of the 20th century that this hidden cave was discovered 
by Wang Yuanlu, a Taoist monk who watched over the caves. 

The discovery of the "Manuscripts Cave" coincided with the period of 
great international archaeological research in the area. Sir Aurel Stein was 
the first foreigner to gain access to it in 1907. Thereafter, the French sinolo- 
gist Paul Pelliot followed suit. Since then, archaeologists from Russia, Japan, 


lFor some background reading on Dunhuang, see a short monograph by Rong, 
Xinjang, Huashuo Dunhuang.[Stories on Dunhuang]. Zhongguo wenhuashi congshu. 
(Jinan: Shandong jiaoyu chubanshe, 1996. HL, CR) RE (edt est. 
PATA: UATE REL, 1996. 
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and China were all drawn to Dunhuang. Among the manuscripts discovered, 
there were also seven Nestorian manuscripts written in Chinese, besides the 
inscription text of the Nestorian Tablet in Xi’anfu, these eight Nestorian 
Texts in the Chinese language are so far the only extant “primary” sources for 
the study of Nestorian Christianity in China. 


7.1. Introduction to the Chinese Nestorian Documents 


Among the seven discovered Dunhuang Nestorian documents, Zunjing 
( {2228)) ) (Honored Persons and Sacred Books ) provides some informa- 
tion on the Nestorian sacred books. In its second part, it records that the re- 
ligion of Da Qin had five hundred and thirty books and that thirty of them had 
been translated into Chinese. It reads: 


The Da Qin Religion itself possesses five hundreds and thirty sacred books, all 
written on Pattra Sutras Fl #2382 (beiye fanyin).2 In the 9th year of Zhenguan 
(A.D.635) of the Emperor Tang Taizong, the great virtuous Aluoben from the 
Western Regions from the Middle of Xia (China) arrived in China and presented 
the doctrine of the religion. Fang Xuanling and Wei Zheng presented a memorial 
to the Emperor, requesting these books to be translated. Later, the great virtuous 
one of this religion Jing Jing was summoned to translate thirty of them. The rest of 
books were preserved on Pattra leaves and have not yet been translated. 


Thirty-five book titles? were listed in Zunjing, some being the different 
books of the Bible, both Old and New Testaments; others being liturgical 
books. However, only three of the discovered Nestorian Documents are 
among these books listed. There are The Book Declaring the Origin of Ori- 
gins, ( “BICEAK) ), The Book on Mysterious Peace and Joy, 
( (RK BASS) ) and Gloria in Excelsis Deo ( ZARIE) ). The re- 
maining Nestorian sacred books mentioned have been lost. 

Such being the case, only eight Nestorian documents have been pre- 
served so far. Apart from the inscription text of the Nestorian Tablet un- 


2 FHEAE (beiye fanyin): since the ancient Indians wrote Buddhist Sutras on 
Pattra (Sanskrit word), leaves from a particular tree. Later in China, Buddhist Sutras 
were called Pattra Sutras. Here, this term was used to mean the Nestorian Sacred Books. 
3Zunjing, line 19-22. 
Three of them are supposed to be manichean documents. 
Saeki”s translation: The Sutra on the Mysterious Rest and Joy. 
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earthed in the 17th century, the other seven Dunhuang Nestorian documents 
were all found and then published in the early 20th century. Scholars from 
this period, such as Saeki divided these seven documents into two groups, 
according to the authorship: (1) Aluoben's texts,® and (2) Jing Jing's (TÉ) 
texts’ with former written earlier than the later. 


7.1.1. Aluoben's Texts 

Two texts were categorized as Aluoben’s Texts, named after the 
Nestorian missionary Aluoben, who arrived in China in A.D. 635: On the 
One-God® ( &«—tBi&» Yishen lun) and Book of Jesus, the Messiah 
TS) — Xuting Mishisuo Jing)? On the One-God 
( «— titii? ) consists of three texts: (1) Parable: Part I1 ( RSZ} Yu di 
er); (2) On the One Heaven (On the One Ruler of the Universe, Saeki's ren- 
dering), ( (— iit} A Yitian lun); and (3) Sermon of the Lord, Part III (The 
Lord of the Universe" Discourse on Alms-giving, Part IJI 10 Saeki’s render- 
ing). ( «LES m) Shizun bushi lun). 


7.1.1.1. The Author 
Information on the person Aluoben is limited. The name was men- 
tioned in the inscription's text of the Nestorian Tablet: 


ÓSaeki, Nestorian Documents and Relics in China, 114. Also, Rosenkranz, Ger- 
hard, Die álteste Christenheit in China in den Quellenzeugnissen der Nestorianer-Texte 
der Tang-Dynastie. Christenreihe der Ostasien-Mission, 3/4 (Berlin: Verlag der Osta- 
sien-Mission, 1939), 3. 

Tibid., 248. 

Saeki's translation: Discourse on Monotheism. 

Saeki's translation: Jesus-Messiah Sutra. The Chinese word “jing” (#8) was 
translated by Saeki as Sutra, which is, in my opinion not very proper and exact. The word 
was used in the Chinese language to describe any famous classical works in literature and 
religion, especially, Confuctus’ classics. See, Cihat bianji weiyuanhui, Cihai (Lexicon of 
the Chinese Language), Shanghai: Shanghai Cihai chubanshe, 1980. ( «Wisi» 
WES Ze Ey, Li ERRE, 1980) Buddhist works can also be 
called Jing, but Jing refers not necessarily only to Buddhist works. Therefore, to better 
translate the meaning of Jing, the word "Book" is more proper than the Sanskrit word 
“Sutra”. 

Saeki’s translation. After studying the text itself, I have found that this transla- 
tion is not proper. I would suggest a new version: Sermon of the Lord of the Universe. 
The argument will be found later in the chapter. 
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In the kingdom of Da Qin, there was a man of the highest virtue called Aluoben. 
Guided by the azure clouds, he carried with him true scriptures. Observing the 
movement of the winds, he made his way through hardships and dangers. In the 
ninth year of the period Zhenguan (A.D. 635), he arrived at Chang’an. l 


In the Chinese historical book Tang huiyao ( Kt €r3$) Notabilia of 
Tang), a similar record can also be found. It refers Aluoben as the Persian 
monk or the Bishop from the Kingdom of Da Qin. !? 

The inscription of the Nestorian Tablet informs us that Aluoben 
brought Scriptures and images to the Emperor and the Scriptures were al- 
lowed to be translated in the imperial library. The Emperor, after questioning 
Aluoben about his system in his own forbidden apartments, became deeply 
convinced of its correctness and truth, and therefore gave a special order for 
its propagation. In the twelfth Zhenguan year (638), an edict was issued: 


The great virtuous Aluoben of the kingdom of Da Qin, bringing his Scriptures and 
images from afar, has come and presented them at our capital. Having careful in- 
vestigation, we find his doctrines to be most mysterious. Having examined the 
principle of this religion, we find it complete and the fundamental points being in- 
cluded in it. Its language contains no complicated verbosity. The success in un- 
derstanding its principle can be compared to forgetting the trap once the fish is 
caught. ^ The teaching is helpful to all creatures, and profitable for men; --let it 
have free course throughout the empire. 


This information tells that within three years after his arrival in China, 
Aluoben was able to present at least an outline of the Christian doctrine in 
Chinese to the Emperor. This must have been in a written form, because “its 
language contains no complicated verbosity"; and its principle is complete 
and having fundamental points, 1.e., the fundamentals of the Christian doc- 
trine. 

Whether Aluoben himself composed and translated this outline of the 
Nestorian doctrine is not clear. However, he must have been the main person 


1 lFor the Chinese text of the inscription, see P. Pelliot, L Inscription Nestorienne 

de SINKON F OM. ed. Antonino Forte, p. 497-503. line X-XI. 
2 Tang huiyao. Vol. 49, 864. ( (BFE) 5654935.) 

13754 wang quan: the complete term is “de yu wang quan” 1155, meaning 
forgetting the trap once the fish is caught, a Chinese idiom which implies forgetting the 
means once the end is attained. 

^The Nestorian Inscription, line XII-XIII. 
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involved, because he discussed the doctrine with the Emperor. He may have 
some assistance from some translators. 


7.1.1.2. The Documents 


7.1.1.2.1. Book of Jesus, the Messiah 

Which document, then, was the above-mentioned outline of the Nesto- 
rian doctrine? Studying the text of the Book of Jesus, the Messiah, one can 
easily identify its similarity to the presented document described. Book of 
Jesus, the Messiah can be outlined as follows: 


7.1.1.2.1.1. The Outline of the Content 
(1) The eminence of God (who is like wind) and its greatness 
(2) The sin of Man who worships idols 
(3) Reverence and service for God, then for the Emperor and parents. 
(4) A list similar to the Ten Commandments. 
(5) The Golden Rules or ethics of the New Testament. 
(6) The incarnation of Christ (the Christmas story) 
(7) The early life of Jesus and the Baptism of John, the Baptist for the 
repentance of sinners 
(8) The suffering and the death of Jesus (the Passion) for the salvation of 
man 
The rest of the document was lost. It is most likely that the text would 
continue the story covering the Resurrection of Jesus Christ and so on. 


7.1.1.2.1.2. The Manuscript 

The history of this manuscript is unknown. After its discovery in Dun- 
huang, the manuscript became the property of Junjiro Takakusu in 1923. The 
manuscript was written on a roll of thick yellowish brown paper of 7.8 inches 
long, in 170 columns with an average about 17 words to a column.!? It 
contains 2,800 words. The document ends in the middle of a text. The man 
from whom Takakusu obtained the manuscript said that there had been seve- 
ral more columns, but they were in so bad a state of that he cut them off and 


I5 Recueil des Oeuvres Posthumes de Toru Haneda Il: Etudes Religieuses et lin- 
quistiques, (Kyoto, Toyoshi-Kenkyu-Kai, Société pour L’Etude de L'Histoire de 
L'Extreme-Orient, 1958), 241. (Text in Japanese.) PUI HÌ- HAUTE de 


CL L 
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pasted a clean piece of paper from the beginning of the roll in their place. 
However, Haneda had doubt about this story. !® 

This document and its photograph were published by 
Toyoshi-Kenkyu-Kai, Sociéte pour L’Eude de L'Histoire de 
L’Extreme-Orient, Université de Kyoto in 1931. The text was also published 
in the Bulletin of the Metropolitan Library Vol. I. No. 6. pp. 433-456, !7 with 
an introduction and notes by Haneda. 


7.1.1.2.1.3 The Dating of the Book 

Judging from the content and the style of the language which is typical 
of the Tang style, it may be presumed that the Book of Jesus, the Messiah is 
likely the one which was first presented to the Emperor Taizong. Should 
such a supposition be tenable, then the book might have been composed 
between A.D. 635, the year of Aluoben's arrival in China, and A.D. 638, the 
year when it was presented to the Emperor. According to Haneda, the calli- 
graphic style of the text belongs to the pre-middle Tang period, i.e., before 
the mid-eighth century. Meanwhile, the style of calligraphy, the writing ma- 
terials, for example, the paper, are similar to those of On the One-God 1 
which is internally dated to A.D. 641, then the text should bear a date be- 
tween 635 and 641. 


7.1.1.2.1.4. The Purpose of Writing 

Another supporting point can be found in the document itself. In the 
middle part of the text, the book's statement of purpose is found, which 
reads: "but the one who serves the Lord of Heaven wrote this text in order to 
explain the basic doctrines." This corresponds to those "fundamental points" 
mentioned in the inscription text of the Nestorian Tablet of Xi'anfu. 


7.1.1.2.2. On the One-God 

On the One-God is the second document which is also categorized into 
the Aluoben's text. It consists of three parts: (1) Parables, Part II, (2) On the 
One Heaven, Part I and (3) Sermon of the Lord Part III (The Lord of the 
Universe's Discourse on Alms-giving, Part III). This manuscript came from 


lOMoule, 58-64. 
Tibid. 58. 
18 Recueil des Oevres Posthumes de Toru Haneda II, p. 249. Text in Japanese. 
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Dunhuang in 1908 and was later obtained and kept by the Japanese scholar 
Tomioka (& [i] EEE) of Kyoto in 1919. Now it is in the collection of his son. 
Together with Book of Jesus, the Messiah, it is believed that these two texts 
are the oldest among all the Nestorian documents discovered so far. 


7.1.1.2.2.1. The Fragment 

The fragment contains 405 columns. The text was written on yel- 
lowish brown paper. The beginning of the manuscript is lost. However, the 
last part of the text is entitled “On the One-God Part IL — Tli = 
Therefore, Haneda assumed that “On the One-God” should be the title of the 
whole manuscript.!? He devoted an article on the document in Geimon, 9th 
year, 1918. No. 1. Photographs of this text and the Book of Jesus, the 
Messiah were published by Sociéte pour L’Etudes de L’Histoire de Ex- 
treme-Orient, Kyoto, in 1931. One part of the photograph was also repro- 
duced in Saeki’s work, Nestorian Documents and Relics in China. 


7.1.1.2.2.2. Date of Writing 

In the latter part of the Sermon of the Lord, Part III, there is a state- 
ment which gives a hint concerning the date of writing: "since the birth of the 
Messiah, it has been almost 641 years...", i.e., six years after the arrival of 
Aluoben in China. This indicates that On the One-God belongs to the earliest 
Chinese Nestorian Documents, most probably composed by Aluoben. 


7.1.1.2.2.3. Content 

Parables, Part II mainly employs many analogies and parables to de- 
scribe the oneness of God. The mysterious power of God lies in His creation 
that all things are made from this only God. The sentences are brief and 
powerful, the arguments are both philosophical and theological and the style 
replete with analogies. "Therefore, it is known that all things are made 
from the One-God, the visible and the invisible... The heaven has no 
pillar to support it. Should it not be the One-God who holds it, how can 
this heaven stand forever high up and not fall down?...2° 

On the One Heaven continues to demonstrate the nature of this 
One-God. In the meantime, it describes the existence and the differences of 


ibid. 236. 
OOn the One-God, line 3-10. 
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two worlds: this world and the world to come. One must start from this 
world to do good and to serve and worship the only One God. Satan at- 
tempts to prevent men from doing good, but God, from the beginning to the 
end, wants all men to become holy. 

The third part of On the One-God is the Sermon of the Lord. It is in- 
teresting that the text mentioned "Mishihe", the Messiah without any intro- 
duction. While the first two parts of On the One-God mainly portray the na- 
ture of this true God. There is no introduction to the concept of trinity or 
Jesus as the Son of God. In the third part, the name Messiah suddenly ap- 
pears. It could be that, in another text, most probably The Book of Jesus the 
Messiah, which was written earlier than or at the same time as On the 
One-God, the name Messiah was already mentioned or explained. 

The Sermon of the Lord is a series of homilies on the "Sermon on the 
Mount" (Mt.5-7). It covers the teaching of Jesus on giving alms (Mt. 6:1-5), 
prayers (Mt.6:6), on forgiveness (Mt.6: 14-15), treasures in heaven (Mt.6: 
19-20); worries (Mt.6: 25-26), serving one master (Mt.6;24), judging others 
(Mt.7:4-7), and Mt.7:7-10. 

Of course it does not include an exact translation of the "Sermon on the 
Mount". It leaves out some passages like fasting, and adds some more com- 
ments to the original Biblical verses. 

Interestingly enough, at the end of this text, the author attaches some 
more Biblical material to it, i.e., the death of Jesus (the Passion), the 
Resurrection (the Easter story), the Great Commission (Mt.28:19), the pro- 
mise and the coming of the Holy Spirit, and the mission of the Lord from Je- 
rusalem to Persia. 

Judging from the content of Aluoben's texts, it can be said that the em- 
phasis is laid on two aspects: first, explaining Biblical stories, more specifi- 
cally, the Gospel; and secondly, the basics of Christian doctrine. Therefore, a 
conclusion could be drawn that these documents had a purpose of evangeli- 
sation and were mission-oriented. 


7.1.2. Jing Jing’s Texts 


7.1.2.1. The Author 

The Chinese sources record Jing Jing #17 to be a Nestorian or Per- 
sian monk whose name was also Adam. His father was Yisi who was men- 
tioned in the Nestorian inscription. Jing Jing was the writer of the in- 


11] 


scription's text of the Nestorian Tablet. His identity was clearly inscribed: 
"Handed down by Jing Jing, a monk of the Da Qin Monastery"?! and 
then in Syriac "Adam, Presbyter and Chorepiscopos, and Papas of Chini- 
stan (China)." He must have been very competent in the Chinese language 
and knew of the skill of translation as Zunjing records that he was summoned 
to translate thirty Nestorian documents into Chinese. 

The same Jing Jing was mentioned in a Buddhist book 7he New Cata- 
logue of the Teaching of Sakya in the Period of Zhenyuan , ie. A.D. 
785-806. ( (HGH REE >). Jing Jing was reported to have 
worked with the Buddhist Prajna from India to translate the Satparamita Sutra 
from a Hu text.?? This period is parallel to the time when the Nestorian 
Tablet was erected. On the basis of these facts, it can be presumed that Jing 
Jing lived in the period between the second half of the eighth century and the 
first half of the ninth century. 


7.1.2.2. The Documents 

Apart from the inscription text of the Nestorian Tablet, another two 
documents were also believed to be the work of Jing Jing: Gloria in Excelsis 
Deo ( KEWEY Jand Book on Mysterious Peace and Joy. 
( (HK) ) Although Book Declaring the Origin of Origins 
(KETE ) and Praise to the Transfiguration of the Great Holy One 
(CREER BATE ) were not from the hand of Jing Jing, judging from 
the tendency and the stream of thoughts, they can still belong to the category 
of Jing Jing's texts. 


7.1.2.2.1. The Nestorian Inscription Text 

The full title is known as The Eulogistic Verses on the Stone Monu- 
ment (Commemorating) the Diffusion of the Illustrious Religion?? in the 
Middle Kingdom with Prefatory Notices. 4 CK 4$ SU i 47 FE MAT) The 


21The Inscription, line II. 
223, Takakusu, 589-590. 

The original Chinese words are “Jingjiao”(%t#4). Jing means “bright or scen- 
ery”; Jiao is "religion". The choice of this word Jing is not clear. It was assumed that the 
word was chosen after being enlightened from the Gospel of John, in which Jesus said that 
he is the light of the world. The Chinese scholar Li Zhizao (72:2 3) once wrote: Jing 
means "big and bright". See, Zhu, 15. 

James Legge's translation. See, James Legge, The Nestorian Monument of 
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text was dictated by Jing Jing and inscribed in the year A.D. 781. This pri- 
mary source has so far provided the most important information on some de- 
tails of Nestorian Christianity in China. 


7.1.2.2.1.1. Dating 
The tablet was erected in A.D. 781 in Chang’an and this date can also 
be regarded as the date of composition. 


7.1.2.2.1.2. Content 

The text can be divided into four parts: 

The first section gives a general description of the Christian doctrine. 
It covers creation, the trinity, sin, incarnation, salvation, ascension, and bap- 
tism. 


On the creation of man and the universe: 

He called into action the primordial wind, and produced the twofold ether. The 
dark void was changed, and heaven and earth were opened out. The sun and 
moon revolves, and day and night operates. Having created the myriad things, He 
then made the first man, specially granting him goodness and harmony, and com- 
manding him to have dominion over the ocean.” (cf. Gen.1) 


On the fall of man: 

Man's original simple nature was empty (humble) and without complacency. His 
pure and capacious heart was free from inordinate desires, until Satan employed 
his evil devices, then his pure essence was decorated with glamour.^? (cf. Gen. 1) 


On the Incarnation: 

Hereupon our Tri-une divided his entity, and Mishihe, the honored one of the Jing 
Religion hides His true Majesty and was born to be a man. Angels proclaimed the 
glad tidings. A virgin brought forth the Holy one in Da Qin. The bright constella- 
tion announced the auspicious event. Persians saw its splendor and came with 
tribute. (cf. Lk: 2 and Mt.2: 1-11) 


On salvation: 
He established His new doctrines with no words, but with the pure wind (Holy 
Spirit) of the Tri-une so that men can rejoice and be good in the true faith. He de- 


Hsi-an Fu in Shen-Hsi, China. London: Trubner & Co., 1888. 
25The Inscription, line III-IV. (cf. Gen.1.) 
26ibid., line IV-V. (cf. Gen.1) 
2Tibid., line VI. 
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fined the measures of the eight conditions, 28 so that dirt can be washed and be- 
come pure. He opened the door of the three constant (virtues),“” so that life is 
extended and death abolished... 


On Baptism: 
The law of cleansing by water and the wind (spirit) was instituted,» | cleansing 
away vain delusions in order to become pure and white. 


On Ascension: 
Navigating his vessel of mercy, he ascended to the crystal palace... His mighty 
Work being thus completed, at noon-day He ascended to His true (place). 


The second section is a brief historical account on the spread of Chris- 
tianity in China from the 7th to the 10th century. This is also the only text 
which provides most of the possible details of the Nestorians in China. 
Thanks to the efforts of Aluoben, permission was granted by the Emperor to 
allow the propagation and the practice of the Christian faith in the country. 
Christianity was then spread in ten provinces of the Tang Dynasty China and 
was favored by six successive Tang Emperors. Some detailed events in this 
period such as the Nestorian rituals, the relations with the Buddhists, and 
some personalities were also described. 

The third part of the inscription is an eulogy expressed in a style that is 
typical of a form of classical Chinese poetry. In this eulogy, God is wor- 
shipped and the Tang Emperors are praised, so is the system of the Christian 
belief. 

The inscription ends with a list of clergy names written in Syriac and 
Chinese. On the two sides of the Tablet there are about seventy names in 
Syriac of individuals, connected with the monastery or monasteries, or vari- 
ous ranks, from bishop down to deacon. 


28The Beatitude, Mt. 5:1-10. 

291 ove, hope and faith. (cf. 1Cor. 13:13). 

J' "The Inscription, line VII. 

3lof Mt.3:10. 

32The Inscription, line VIII. (cf. Psalm. 51:7) 
33ibid. line VII-VIII. 
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7.1.2.2.2. Gloria in Excelsis Deo 

This is the only text which can be compared to its Syriac original. The 
manuscript was obtained by Paul Pelliot when he was in Dunhuang in 1908 
and is now preserved in the Bibliotheque Nationale de Paris. (Pelliot’s col- 
lection, No. 3847). Internal evidence shows that the text was composed 
around the year 800, probably near Chang’an.?* It consists of 44 lines with 
seven characters to each line. This text is believed to be second in impor- 
tance to the Nestorian inscription and was translated by Jing Jing, probably 
around the year 780. It is listed in Zunjing. 


7.1.2.2.2.1. The Manuscript 

The manuscript is a roll of the type of those Dunhuang manuscript and 
was obtained by Pelliot in 1908. It is in the same roll with Zunjing in which 
Sanwei zan jing (Book of Praising the Three Majesties) was written.?? Since 
Jing Jing was summoned to translate thirty of the Nestorian books,?Ó it is 
highly possible that Jing Jing composed this hymn later than A.D. 781 when 
he dictated the Nestorian inscription text. 


7.1.2.2.2.2. About the Title 

The manuscript bears the Chinese title Jingjiao sanwei meng du zan 
FA = ERO EEE for which scholars have produced various versions of 
translation: Pelliot rendered his French version as "Hoge des trois Majestés 
de la Religion Brilliante du Ta-Tsin"; Mingana identified it with the East 
Syrian form of the "Gloria in Excelsis Deo"; A.C. Moule translated it as "A 
Hymn of the Brilliant Teaching to the Three Majesties for Obtaining Salva- 
tion"; however, the last three words “for obtaining salvation" are not a con- 
vincing rendering, because there is no meaning of "for" in the original sen- 
tence and the word “du”/E as “salvation” is doubtful. Saeki called it "the 
Nestorian Baptismal Hymn in Adoration of the Trinity". I believe that Saeki 
had misunderstood the word order in Chinese, because he put ^wei meng du" 
together as one phrase and believed that the pronunciation was close to the 
Syriac word "imuda", baptism. Actually “wei” JA, means "strong power" and 
goes together with the word "san", thus meaning "three powers" (or three 


34Moule, 52. 
?Zunjing, line 16. 
ibid., line 21-22. 
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majesties). “Meng” means "receiving or obtaining". The word “du” is very 
problematic. When adopting its main denotation which is a degree of mea- 
surement, then it is referred to as "much or great". A literal translation could 
be; Great Praises Received by the Three Majesties of the Jing Religion. Of 
course, this way of rendering is not satisfactory either. Since the title is not 
so clear to us, the problem of a literal translation remains. Pelliot and 
Moule's versions go in the same direction and are closer to the original 
meaning, or probably Pelliot’s version should be more preferred even though 
he avoided the words “meng” and “du’. My opinion is that Saeki's interpre- 
tation goes too far from the original text and the connection to the Syriac 
word “imuda” is somehow forced. Since this problem can not be solved for 
the time being, I would prefer to borrowing the Latin term “Gloria in Excelsis 
Deo" to render the title. 


7.1.2.2.2.3. Content?” 

The Text is a hymn in praise of the Holy Trinity put into a form of the 
Chinese classical poetic style, i.e. qiyan shi -E is. It is a glorious doxol- 
ogy. The first praise goes to God and the whole universe wonders at his 
goodness. The God of the trinity is to be praised: the merciful Father, the 
bright Son and the king of the pure wind (the Spirit), and peace on earth to 
his people. May the second praise be to the Son, the Lamb of God who takes 
away the sins of the world and who sits at the right hand of the Father. May 
he have mercy on all beings. He is our Father. He is our Holy Lord. He is 
the king of laws. Together with the Pure Wind (the Holy Spirit), He gives 
sweet rain to the withered branches and all receive nourishment good for the 
roots. As Mingana put it, the hymn is based on the East Syrian form of 
"Gloria in Excelsis Deo". 


37Gloria in Excelsis Deo is a Latin version of Greek origin known as the 
"Morning Hymn" after the fourth century. The content was based on Luke 2:14 in which 
the angels praised God by singing. See, John Foster, The Church of the Tang Dynasty 
(London: Society for Promoting Christian Knowledge, 1939), 154. 
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7.1.2.2.3.1. The Manuscript 

The manuscript was discovered by Pelliot in 1908 among other Dun- 
huang manuscripts. It is on the same roll with the Gloria in Excelsis Deo and 
is now preserved in the Bibliothèque Nationale de Paris (Collection Pelliot 
3847). This document is normally believed to be the product of the period 
after the Tang Dynasty, since in one of his phrases, it omits the word "Great" 
when referring to the Tang Emperor.2® Therefore, this document was com- 
posed after Tang and cannot be the work of Jing Jing. Internal evidence 
shows that the manuscript was written around A.D. 800.3? At least, one may 
conclude that the work was probably written between A.D. 906 when the 
Tang Emperor was overthrown, and A.D. 1036 when the Manuscript's Cave 
of Dunhuang was sealed up. 


7.1.2.2.3.2. The Content 

As the title implies, the document has two parts: the first part names 
twenty-two Nestorian saints, the honored ones; while the second part is a list 
of honored Nestorian books, ending with a historical note written in smaller 
characters in comparison to the first part. It states that Da Qin Religion pos- 
sessed five hundred and thirty books and thirty of them had been translated 
by Jing Jing. 

This document provides some important information on the Nestorian 
books and classics. 


7.1.2.2.4. The Book on Mysterious Peace and Joy 


7.1.2.2.4.1. The Manuscript 

The manuscript was first in the collection of Li Shengduo #383% of 
Tianjin. It was signed by Li Shengduo with the words “Shengduo ji" ##ac 
and was stamped with his five different seals. In 1928, the Japanese scholar 
Haneda came to Tianjin and had the manuscript copied and then published it 
together with notes in 1929. This manuscript was sold in the spring of 1935 


3SZunjing, line 20.. 
39Moule, Christians in China Before the Year 1550, 52. 
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to an unknown Japanese collector. Two photographs containing some part of 
the manuscript can be found in Haneda’s collected articles, illustration No. 6, 
published in 1958.49 The original manuscript was written on jute paper with 
fine thread-like lines painted between the lines of text. It had 188 lines and 
2660 characters. Eight characters were faded in the first ten lines. The first 
line and the end of the 159th line bear the title “Zhi xuan anle jing”. Ac- 
cording to Haneda, its technique of calligraphy was done by thicker and 
stronger strokes different from On the One-God and the Book of Jesus the 
Messiah but similar to that of the Gloria in Excelsis Deo, thus dating to the 
work to the late Tang period.*! I have very different opinion in regard to the 
calligraphic style which is totally different from Gloria in Excelsis Deo, but 
similar to Xuanyuan ben jing. 


7.1.2.2.4.2. The Title 

The Chinese title is Zhi xuan anle jing. RAR. Xuan % is 
"mystery", a very Taoist word. Anle 24% is peace and joy. The first word 
“zhi” & requires attention due to its uncommon usage. The most possible 
meaning may be “willing” or “aspiring”. Then, a literal translation should be: 
Book on Aspiring after the Mysterious Peace and Joy. 


7.1.2.2.4.3. Content 

The content is a supposed conversation between the Lord Messiah 
and his disciple Simon Peter, composed in the style of catechism, in which 
the Messiah taught the way to success--obtaining peace and Joy. 

"All things have their way to peace and joy." In order to reach 
peace and joy, one must maintain "no desire, no doing, no fame (virtue) 
and no demonstration." Ten observations were made by the teacher: 

(1) All flesh withers gradually and will decrease to death eventually. 

(2) All dear friends and relatives will eventually separate and 

re-union is hard to guarantee. 

(3) The great and the respected, glory and prosperity do not appear 

often. 

(4) Those who are insolent to others, they desire for self-benefit, 

because in they harm themselves in the end. 


40 Recueil des Oevres Posthumes de Toru Haneda II, illustration No. 6. 
libid., 272. 
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(5)  Treasure-collecting requires hard thinking and labor, but the 

treasure itself has no place for use. 

(6) To indulge in lust of the body will lead to suffering. 

(7) Drinking and licentiousness will lead to confusion and disability 

of differentiating the good from the evil. 

(8) Excessive amusement kills time and consumes energy. 

(9) Beware of practicing impure religion , it will make you lose the 

truth. 

(10) Pretending to practice the good law in order to get praises from 

others is actually self-deceit. 

The content itself can not be found in the New Testament, of course, 
and, instead, it is full of Buddhist and Taoist phrases. Even the writing-style 
is typical of that of Buddhism. Actually, the teaching itself sounds Buddhist 
rather than Biblical, although the Biblical names like "the Messiah", "Simon 
Peter", and "Jingjiao" (the Nestorian religion) were employed. 


7.1.2.2.5. Book on Declaring the Origin of the Jing Religion of Da Qin 


7.1.2.2.5.1. The Fragments 

This texts consists of two fragments: the first one has only 26 lines left 
bearing the title "Da Qin jingjiao xuanyuan ben jing" (Book of on Declaring 
the Origin of the Jing Religion of Da Qin KREWE ITAA). The fragment 
was collected by Li Shengduo with four kinds of his seals on it. In 1930, Li 
showed this scriptural fragment to Chen Yuan who was the chancellor of the 
Catholic University of Peking. Chen copied the first ten lines of it and passed 
them onto Saeki. Chen Yuan described that the paper and the calligraphic 
style of the copy were the same as those of Zhi xuan anle jing.^? In 1939, 
Saeki’s first publication of these ten lines together with an English translation 
appeared.*? Later, in the second volume of his collected articles, Haneda 
published a photograph of the original 26 lines of Xuanyuan ben jing to ac- 


421 in Wushu and Rong Xinjiang, “Doubts Concerning the Authenticity of Two 
Nestorian Christian Documents Unearthed at Dunhuang from the Li’s Collection.” China 
Archaeology and Art Digest Vol.1, No. 1, (May 1996), 8. See also, the Chinese Version 
of the article, MER AL, "TA ED EGO X LOCA RER", 

CHEE FD) AUDE 2 SE. BEAL: BSCE MEL, 1999. 
Saeki, “The Ta-Ch’in Luminous Religion Sutra on the Origin of Origins.” Bul- 
letin of the Catholic University of Peking, 9 (1934), 133-135. 
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company his “respective "article, but this “respective” article deals with ano- 
ther fragment, i.e., Xuanyuan zhi ben jing.44 This mistake was mentioned 
by two Chinese scholars Lin Wushu and Rong Xinjiang who believed that the 
editors intended to publish the photograph of Xuanyuan zhi ben Jing (the 
so-called Kojima's Manuscript B), but mistakenly included a photo of the 
fragment of Xuanyuan ben jing which Haneda did not deal with, but only 
mentioned in some places in his articles. This means that the photograph of 
this fragment with 26 lines must have made its way to Japan. Haneda, having 
obtained it just shortly before his death, had no time to study it.?? Since 
Saeki had only access to the first ten lines which he translated, the rest 16 
lines have not yet been dealt with, nor translated into other languages. The 
fragment Xuanyuan ben jing is the first part of a text. The rest is lost. 

The second fragment ended with "Da Qin jingjiao xuanyuan zhi ben 
Jing yijuan" KBRAB Ic BARAK — has thirty lines, which is the last partQ 
ofatext. The word "zhi" was added to the title, meaning "reaching", thus the 
title "Book on Declaring the Beginning reaching the Origin of Jing Religion 
of Da Qin, Volume 1". This fragment was discovered by Kojima /]\&% 
among the possessions of the deceased Li Shengduo in 1943. In the same 
year, Kojima “presented” Saeki with the photo of the fragment which was 
later named “Kojima Manuscript B” by Saeki. 

In 1945, Haneda received a photo of “Kojima Manuscript B” with an 
inscription from Li Shengduo, reading, “The Jingjiao xuanyuan zhi ben jing in 
thirty lines from the Kaiyuan period. This precious item I mounted without 
an enclosing border and discovered it to be both rare and valuable.” The 
inscription is unsigned but there is an impression of one of the seals Li used 
to impress on books in his collection.4® 

The authenticity of the second fragment is strongly challenged by two 
Chinese scholars Lin Wushu and Rong Xinjiang with the following summa- 
rized arguments: 

(1) It is strange that Saeki received the photograph from Kojima two 
years earlier than Haneda and there was no Li’s inscription’s comment. The 


44 Recueil des Oevres Posthumes de Toru Haneda II. see, pp. 292-307, compared 
with illustration No. 7. 
5 Lin and Rong, 8. 
Haneda, “A Discussion of two Nestorian documents” quoted in Lin Wushu and 
Rong Xinjiang’s article, 9. 
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inscription of Li was affixed to the photograph sent from Kojima to Haneda, 
which is not the normal way of practice with such inscription. 

(2) Neither Saeki nor Haneda saw the original Li’s inscription. As- 
sessing the authenticity of a document from a photograph can never be con- 
clusive. 

(3) All other inscriptions for the books in Li’s collection were prepared 
with an absolute economy of style. One can not add or subtract a single 
character from his concise description. However, the so-called inscription on 
“Kojima Manuscript B” appears to be nonsensical and redundant in words, 
which cannot come from the hand of a prominent scholar like Li Shengduo. 

(4) Compared with Zhixuan anle jing which was signed by Li with the 
words “Shengduo ji” and was affixed a personal seal, the inscription on 
“Kojima Manuscript B” neither contains Li’s name nor is there a personal 
seal affixed to it. Instead an ex /ibris-type collector’s seal is affixed, which 
seems incongruous. The mounting smacks of fabrication. To mount extrava- 
gantly a small manuscript of line than 30 lines on a large sheet of jute paper is 
rarely the practice with the Dunhuang manuscripts. 

Such being the case, Lin and Rong conclude that the fragment is a for- 
gery by a knowledgeable antiques dealer after Li Shengduo's death.47 

Saeki dealt with these two fragments as the beginning and the end of 
one single text, while the Chinese scholar Zhu Qianzhi believed that they are 
two different texts and are both apocryphal. First, as Zhu pointed out, the 
first piece contains some sentences which are exactly same as in the Nesto- 
ran inscription. This could be a plagiarism. Secondly, judging from the 
content, the second piece bears more Taoist color and it could be a Taoist 
disciple trying to interpret the Taoist classics Daodejing (351848. 
Thirdly, these two fragments were differently entitled, thus two documents.*® 

It seems to me that the first ten lines of the fragment Xuanyuan ben 
jing resembles a part in the Book of Revelation with the King sitting on His 
throne in the heavenly bright palace where people of all nationalities from 
seven corners gathering around Him. (cf. Rev.1:11; 7:9; 14:14 and 21:18)? 


471 in Wushu and Rong Xinjiang, 9-13. 
487 hu, 124-128. 
I am aware of the problem that the East Syrian Church used the Peshitta as their 
Bible which does not include the Book of Revelation. However, the Nestorian Inscription 
also mentions about 27 books. It is not fully clear if these 27 books correspond to the 27 
books of the New Testament. 
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The second fragment has indeed adopted some phrases almost word for word 
from chapter sixty-two of Laozi's Daodejing, However, in the end, it refers 
to the "Dao" or "Logos" in the Gospel of John, thus returning to the "Origin" 
which is the Word, as the title implies-- "the Book on Declaring the Begin- 
ning Reaching the Origin". 


7.1.2.2.5.2. Dating 

The colophon of the Book Declaring the Beginning Reaching the 
Origin, i.e. “Kojima Manuscript B,” states: "the 26th of October of the fifth 
year of Kaiyuan", (i.e., A.D. 717), Zhang Ju 5K 519, disciple of the law, copied 
at the Da Qin Temple in Shazhou (which cannot be the work of Jing Jing). 
This also poses a question. 

First, at the time of A.D. 717 as the colophon states, the name “Da Qin 
Temple" was not yet employed. It was after the edict of the 4th year of 
Tianbao (A.D. 745) that the Nestorian temples were changed from “the Per- 
sian Temples." to “Da Qin Temples." Therefore, the dating of this fragment 
is in question. | Meanwhile, there has been so far no reliable evidence 
which can prove the existence of a “Da Qin Temple" in Shazhou. 

According to the Japanese scholar Enoki, from the textual point of 
view, four characters, Bing IN, Cheng AR, Heng tH, and Hong 5^, which are 
identical to the names of one emperor and three members of the imperial 
family, were not tabooed in this manuscript, therefore, Enoki believed that 
the dating to this manuscript should be later, i.e., between 718 and 888.°! 

The above argument from Enoki is not well-grounded. If the manu- 
script is dated to the year 717 when the name of the Emperor Muzong of a 
century later was not known, how could one know the tabooed word 
“Hong”? Meanwhile, Enoki did not have enough evidence to suppose the 
other three words which, he believed, were tabooed, because they were not 
the names of the enthroned emperors. Therefore, I find the argument from 
Enoki to be less convincing. 


7.1.2.2.5.3. The Content 
The first ten lines of Book on Declaring the Origin draws a similar 
picture of what is described in the Book of Revelation: 


SOL in and Rong, 12. 
IKazuo Enoki, 74-75. 
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At that time the King of the Law Jing Tong??sat on the precious throne on 
clouds? in the crystal palace of peace in the city of Nazareth in Da Qin." * Putting 
all different opinions together, he explained the true source of origin. Accom- 
panied by music and beats of drums, all came and gathered here from seven cor- 
ners of the world.?? There were the wise and the baptized,”” all kinds of hea- 
venly angels and mysterious kings of the laws, countless number of those en- 
lightened ones and three hundreds and thirty-five kinds of peoples from races of 
the farmost lands.?? They all sighed that they felt empty and had lost the true 
source of origin. All gathered in the crystal palace to worship. At that time the 
King of the Law Jing Tong proclaimed solemnly. Looking up to the King (Father), 
he received His Edict and declared to all, saying: “Welcome, all ye people of the 
law, There has never been such a highest high. Today, the branches are as green 
as usual. They have regained life and destroyed death. Each has its own function. 
Listen carefully and quietly to my system of teaching as if you knew the origin of 
nothing. Then barriers of doubts will be dispelled. Then he taught the mysterious 
truth of the King of the Creator. No origin, no words, no Tao, no cause, to be 
mysteriously, but not to be, in deep quietness, I... 


The second fragment of the Book Declaring the Beginning Reaching 
the Origin almost copies some phrases from chapter sixty-two of Laozi's 
Daodejing. For example, "Dao is the mystery of all things and the trea- 
sure of a good person"; or "beautiful words can bribe people; respectful 
behaviors can uplift others."?? This text mainly states that those who be- 
lieve in the Dao know the truth of goodness and obtain the origin of good- 
ness. At the end of the text, the Dao/Logos is expounded: "Believing in the 
Dao/Logos can cast out all demons. It can give life and longevity. "90 
"If from the beginning, death entered this life due to sin, then when one 


5 2Here it refers to Jesus. 


m Xuanyuan ben jing, line 2. c£. Rev. 14:14: "upon the cloud one sat like the Son 
of Man..." 


Aibid. cf. Rev. 21:10-11. Here Nazareth refers to the new Jerusalem. 


ibid., line 3. c£. Rev. 1:11. Here it refers to the seven churches mentioned in 
Revelation. 


ibid., line 4. Here it refers to the believers of the Jing Religion, i.e., Nestorian 
Christians. 
ibid. cf. Rev. 7:9: “a great multitude, which no man could number, of all nations 
and kindred, and people and tongues...” 
Sibid., line 2-10. 
5 Laozi, Daodejing, ed. Ku Shu, 172. 


Xuanyuan zhi ben jing, line 20. cf. Gospel of John 3:16: “those who believe in 
Him will not die but have eternal life.” 
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returns to the origin, he can be forgiven."Ó! This message is the central 
point of Christian belief and is written in the Gospel of John. 

It is quite common in Chinese literature to cite some golden phrases 
from Chinese classics (in this case Daodejing) in order to reinforce the pre- 
sent argument. This adoption of those golden phrases would make the article 
more elegant. Considering this, the Book on Declaring the Beginning 
Reaching the Origin, though possessing some Taoist golden phrases, aims to 
state the Christian message of salvation. 


7.1.2.2.6. Praise to the Transfiguration of the Great Holy One 

The manuscript is a complete document of 18 lines, including a colo- 
phon which reads: Disciple Suoyuan of the Da Qin temple in Shazhou, the 
second of the 5th month of the 8th year of Kaiyuan (A.D.720). This manu- 
script was called “Kojima Manuscript A" by Saeki. The story is the same as 
that of the “Kojima Manuscript B", i.e., Xuanyuan zhi ben jing, the manu- 
script was found by Kojima in the collection of the deceased Li Shengduo in 
1943. Kojima sent photographs of these two manuscript to Saeki who later 
published it in his Nestorian Monument and Relics in China. The original 
was stolen together with many of Kojima's other valuables in his hasty 
evacuation from Tianjin in September 1945, soon after Japan lost the war. 
The manuscript's whereabouts is now unknown.9? 

The photographs show that "seals with the same inscription had been 
affixed to both manuscripts although the calligraphy on each was different. 
That on “Manuscript A” features characters that are coarse and round; that 
on “Manuscript B” bears the same inscription but the characters are square, 
fine and angular."9? 

Doubts concerning the authenticity of the manuscript were raised by 
Chinese scholars Lin Wushu and Rong Xinjiang, especially concerning the 
colophon of the text which mentions the “Da Qin Temple”, the term which 
should be in existence after the imperial edict in A.D. 745. This edict al- 
lowed the change of the name “Persian Temple” to “Da Qin Temple”. 
These two Chinese scholars also held that the hymn copied the style of Glo- 


Olibid., line 23. 
2Lin and Rong, 6. 
63ibid., 11. 
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ria in Excelsis Deo. Therefore, they believed that the manuscript is a for- 
gery.54 

Studying the text itself, one finds that, same as the Gloria in Excelsis 
Deo, Praises of the Transfiguration of the Great Holy One seems to be a 
hymn sung by the Nestorian Church on August 6, the day of remembering the 
Transfiguration of Jesus. (Mt.17: 1-13). The translated text is wonderfully 
put into the form of the classical Chinese poetry. Since the text is internally 
dated to the eighth year of Kaiyuan, i.e., A.D. 720. This was certainly not 
from the hand of Jing Jing. 

In comparison to Aluoben's documents, Jing Jing’s texts go beyond the 
initial purpose of introducing the main ideas of the Christian faith, and the ar- 
eas covered are diverse. They include liturgy, history, biography, and other 
topic. The language style is more beautiful. From Jing Jing's texts, it can be 
seen that Christian literature in Chinese had reached a more mature stage not 
only in the diversity of texts, but also in language style. However, Jing Jing's 
documents have shifted from the original Gospel-oriented transmission as it 1s 
seen in Aluoben's documents, to a more inclusive or syncretist teaching, es- 
pecially in his Book on the Most Mysterious Peace and Joy and Book on 
Proclaiming the Beginning Reaching the Origin where Taoist or Buddhist 
ideas like "non-doing", "non-desires", etc can frequently be seen. 


7.2. Text Analyses 

All these documents have been judged by scholars to be the products 
of the period between the 8th and the 10th century, i.e., the Tang Dynasty 
although doubts on the two Kojima’s manuscripts have been raised. This is 
also the flourishing period in the development of Chinese literature. Many 
styles of writing were developed. This was seen in poetry, prose, lyric, etc.9? 


Ó ibid, 11-12. 
For background reading on Chinese literature, see, 4 Guide to Chinese Litera- 
ture by Wilt Idema and Lloyed Haft. Ann Arbor, MI: Center for Chinese Studies, the Uni- 
versity of Michigan, 1997. 
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7.2.1. The Literary Style 


7.2.1.1.Qiyan Poetry (-E 3j {#i#)--Poems Having Seven Characters to a Line 

Inherited from the pre-Tang tradition, the Tang poetry pushed the 
Wuyan (IL &i)°© and Qiyan style to its high peak. These poems were set 
down in accordance not only with strict tonal patterns but also with a fixed 
number of characters to each line. Poetry was highly appreciated by the royal 
court of Tang. It was one of the items in the imperial (civil-service) exami- 
nations. Therefore, the technique of writing Qiyan or Wuyan poems was 
greatly emphasized. Meanwhile, the pre-Tang lyric was also further deve- 
loped. Music was then composed for those poems so that they could be 
chanted. Dances were added to the music in order that performances could 
be enjoyed. 

In the Nestorian documents, such examples can be seen in Gloria in 
Excelsis Deo (abbreviated as Gloria) and Hymn of Praising the Transfigu- 
ration of the Great Holy One (abbreviated as Transfiguration). With the 
small exception that they do not follow exactly the rule by having some more 
characters in some of the lines,67 both can still be regarded as Qiyan poems 
with regular rhythm. Therefore, they could easily be chanted at worship. If 
the Gloria is limited in composition because it was a piece of translation and 
had to follow the original meanings, then the 7ransfiguration is a beautiful 
poem in which free imagination was given by the author to render adoration 
to the Lord, as is evident in the following: 


Bright and clear as the Sun and the Moon 
is thy glistening white visage 
Loftily high thy virtue stands 
than all the saints and sages 
Thy doctrine wondrous, thy tiding glad 
resounding like a gold bell large 68 
Thy law kind, spreading wide 
over millions and millions of lives 


66Poems which have five characters to a line. 
More departure from the rules can also be seen in the poems of the famous 
Tang Poet Li Bai (21) who was known for his style of Romanticism. 
In ancient China, a big gold bell was struck when a decree was issued or when a 
war was declared. 
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Ignorant and greedy are hundreds of spirits 
Their bodies widely poisoned, their true nature fell 
Only thou, our great holy King of the law 
in the high and infinite world dwells 
Thy holiness and mercy brightly so shines 
through dust and dirt that they shall dispel 


--The Transfiguration (J), line 2-7 


7.2.1.2. Pianwen (Sif X)--Euphuistic Prose Style Marked by Paral 

Pianwen is a kind of writing style which was developed in the 
South-North Dynasty (429-589). In syntax, it requires parallelism in words 
or in things together with synonym or antonym. In tonal pattern, the level and 
oblique tones must correspond to one other.9? Pianwen emphases on the 
beauty of the style. Although there was a movement in the middle Tang pe- 
riod against Pianwen style, it was difficult to get rid of this kind of popular 
style and in the latter period of Tang, Pianwen tradition was again in fashion. 
From the Dunhuang documents, this kind of prose style can be easily seen, 
for instance: When describing the coming of Aluoben: 


-holding onto the azure clouds, he carried with him the true Scriptures 
-watching over the sound of the wind, he passed over dangers 


--The Nestorian Inscription, line XI. 


The parallel words are: 
holding on = watching over 
clouds = wind 
carried with = ran over 
Scriptures vs. dangers 


More examples can been seen in : 
-the kind has kind luck 


69In Mandarin Chinese, there are four tones, the level tone, the falling-rising tone, 
the falling tone and the short falling tone. 
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-the evil has evil cause 
--Book on Jesus the Messiah, line 43. 


-Bright and clear as the Sun and the Moon... 
-loftily higher is Thy virtue stands... 
--[ransfiguration, line 2-3. 


In Jing Jing's texts, Pianwen style is more obvious and is frequently 
used. On the contrary, the Aluoben texts lay more emphases on expounding 
doctrine and thoughts. However, in On the One-God, some antithetical 
parallelism can be found. This kind of parallel style can also be seen in He- 
brew poetry, for example, 


-like archery, we see the arrow falling on the ground, but not the archer, 
however the arrow can not come itself. There must be an archer who shoots; 
so are heaven and earth, which do not crumble and collapse. There must be 
God whose strength supports them. 


--On the One-God, line 16-17. 


In comparison to the Psalms: 


-As the hart panteth after the water brooks, so panteth my soul after thee, O God. 
| --Ps. 42:1 


7.2.1.3. Bianwen Literature (## X): The Transforming Style 

Bianwen is a kind of popular writing style employed by Buddhist 
clergy to propagate Buddhism in a simple and easıly understood way. Nor- 
mally, the preacher told a story from the Buddhist Sutra; then it was followed 
by singing an act. "Bian" means "change, transform", 1.e., transforming the 
Sutra into a simple and popular story form so that the audience might under- 
stand. This kind of style was very popular. Later, it was also employed in 
story-telling. Many Bianwen texts were found in Dunhuang Grottos. 

Bianwen usually used either four or six characters in one sentence 
when the story was recited; and Wuyan or Qiyan forms when the act was 
sung. In Tang Dynasty, Sujiang (fii popular speech, i.e., story-telling) 
was quite popular. This was in contrast to Sengjiang (ff monk's speech, 
i.e., preaching in the monasteries). 
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In my opinion, The Book on the Mysterious Peace and Joy was very 
much influenced by Bianwen style. The text can be viewed as someone tell- 
ing a story of the Messiah explaining to his disciples, mainly to Simon Peter, 
the way to obtaining Peace and Joy. The situation described was full of 
imagination. Four-character-sentences are frequently seen in the text. The 
text is also ended with a typical Buddhist phrase. 


7.3. Translation Problems 

The translation issue will be dealt with from two perspectives: transla- 
tion of thoughts, and translation of special Biblical words. All the Dunhuang 
documents can be regarded as a translation of the Christian or biblical 
thoughts. However, translation of actual Bible texts occurs only in some 
documents. 


7.3.1. Translation of Ideas 

None of the Chinese Nestorian documents are exact translation of the 
original works. They are texts of partial composition and partial translation 
of the Bible, or to put it in another way, partly theologizing and partly trans- 
lating. Aluoben's documents consist of partial doctrine and partial Bible pas- 
sages. As translation of ideas, it can be understood as re-composing or 
re-writing Christian concepts. Such being the case, all Nestorian documents, 
apart from Zunjing, can be taken as theological works. A word for word 
Bible translation cannot be seen in the Dunhuang Nestorian texts. One of the 
reasons possibly lies in the shortage of time as well as human resources. 

Three years after his arrival in China, Aluoben had to present some- 
thing to the Chinese emperor in order that permission could be obtained to 
propagate the Christian religion. A very effective way which Aluoben 
adopted was to summarize the Christian fundamentals and to highlight the 
main events of the life of Chnst. This is clearly seen in Aluoben's documents, 
ie., Book of Jesus the Messiah and On the One-God. Both are 
re-compositions of Biblical thoughts plus partial translation of some New 
Testament texts. 

Early missionaries in China did not carry on a huge project like trans- 
lating the whole Bible because of lack of time and especially, lack of transla- 
tors. Aluoben must have had assistance from the people of the “Western 
Regions”, most likely, Persians who had lived in China for a long period of 
time and had mastered the Chinese language. 
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7.3.2. Translation of Special Words 

There are some Biblical names, words and even concepts which did 
not exist in Chinese. This required the translator to create some new vocabu- 
lary within the Chinese language. It was easier to translate names. Nor- 
mally, the method adopted was to translate them according to their pronun- 
ciation, or to be more exact, the pronunciation of the Tang Period. There are 
also occasions when translation was done according to the connotation of 
words. 


7.3.2.1. God 

br] HE] was employed to name God. This three characters 
together have no meaning in Chinese. It is clear that these three words were 
chosen to translate the Syriac word Aloho or Alaha. As for the word God, in 
modem Chinese, there are three words to render it, Shen (fi!) which is used 
to describe spiritual beings, Shangdi ( 7) which literally means "thejhea-y 
venly emperor", or Tianzhu (KÆ), the heavenly Lord, which was adoptedO 
by the Catholics in China. Shangdi is a more contextualized word. The 
Nestorian documents used the word Shen for God. 


7.3.2.2. Jesus Christ, the Messiah 

Mishihe Say was the translation for the Messiah. It was probably 
taken from the East Syrian or Persian pronunciation of the word Messiah. 
Although another character was used for Shi &$ in The Book of Jesus the 
Messiah, the pronunciation is the same./0 The same is true with the word 
for Jesus. Yishu f£ fi, was the one because of its similarity to Jesu.’! In On 


TÜsaeki once spent a lot of efforts trying to translate Mishihe character by charac- 
ter. Therefore, Mishihe means Full corpse Upbraid or Full teacher Upbraid. I believe that 
this way of translating is totally mis-oriented. There are many words in Chinese which 
have the same pronunciation but are different in writing. These three words were chosen 
to translate Messiah only because their pronunciation is closer to the original pronuncia- 
tion. See, Saeki, The Nestorian Documents and Relics in China, p. 120. In Chinese, 
there are normally two ways to translate names, either according to the meaning or the 
pronunciation. The latter way is now standard. 

Translate the words literally means "remove the rat” or “feather-screen number" 
as was mentioned by Saeki, which is totally absurd. 
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the One-God, there appears Kenu Yishu. Some scholars say it is from the 
Syriac version kadosh-ishu. ’* Probably, Kenu is Christus. 


7.3.2.3. The Holy Spirit 

In the Chinese Nestorian documents, there are many translations for 
the word Holy Spirit because the Holy Spirit was rendered according to the 
meaning rather than the pronunciation. In Chinese it is liangfeng (HAL) in 
the Book of Jesus the Messiah, which means "cool wind"; jingfeng (FN) in 
On the One-God, Gloria, and the Inscription, which means "pure wind" or 
simply feng (fH), "the wind" as it is in the phrase: "They institute the 
washing of the law by water and the wind/the Spirit"? In Zunjing, it is 
translated as Luke (Jj z»]) which resembles the Syriac word Rukh. All these 
versions may be traced back to the Biblical origin, the Hebrew word Ruha 
which means breath. "Pure wind" has a Greek origin. As for "cool wind", it 
is hard to find a biblical origin, though, cool wind in Chinese has the meaning 
of calming down, pacifying, etc., thus referring to the Holy Spirit as the great 
comforter. 


7.3.2.4. Jing X 

This is a very frequently used word. Jing means "sunlight", "scenery", 
etc. Nestorian Christianity is called the Jing Religion, 1.e., Jingjiao. There 
are no confirmed explanations why Jing was employed to describe Nesto- 
nianism. Many assumptions were made by Saeki and some Chinese scholars. 
Supposedly the idea was obtained from the New Testament when Jesus said 
that He is the light of the world. (Jh. 8:12). The word Jing is combined with 
other words and serves as an attributive, for instance, Jing si (357), the 
Nestorian temple; Jing zhong (£%x), the Nestorian believers; Jing men 
(#1), literally meaning the Jing door, here referring to the Nestorian 
Church; Jing feng (Xf), the Jing wind, meaning the spread of Nesto- 
rianism; Jing shi (št), the Nestorian monks, etc. 


72Weng, Shaojung, Hanyu jingjiao wendian quanshi. [Sino-Nestorian Docu- 
ments: Commentary and Exegesis]. (Hong Kong: Institute of Sino-Christian Studies, 
1995), 133. S348 7E: RER ED (AHS: RAR AE BE BOC (CMT IEA, 1995). 
The Inscription, line VII. 
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7.3.2.5. Dasuo (tars à ) 

Dasuo (££) appears in the Nestorian inscription text to describe the 
Christian Monk Yisi. It is obviously a foreign word and has two translations 
whose meanings are very different. James Legge, Pauthier and others 
thought that it pointed to a Buddhist origin because they believed that it de- 
rives from the Sanskrit word “dasarhas”. Therefore, Legge translated the 
sentence as: "Among the purest and most self-denying Buddhists, such 
excellence was never heard of."74 It might be due to the confusion between 
the word i& (sha) and 2£ (suo). 4 means Buddhist monk’s surplices,’> es- 
pecially is used in the phrase of Z€i€ (jiasha) whose Sanskrit form is kasaya 
(s with a dot under it)./6 In another version Dasuo may refer to Christian, a 
word comes from the Persian word Tars à which means "God fearer", thus 
referring to Christians. From the phonetic aspect, Dasuo is so similar to the 
old Persian word Tars ö which, as mentioned before, carries a number of 
meanings, the first of which being “a Christian”.’” I believe the latter trans- 
lation to be the more proper. Therefore, the sentence should be translated as: 
"Such a purest and most self-denying Christian, his excellence had never 
been heard of." In the original Chinese sentence, there is no indication that 
the word "among" should be added to the sentence, as James Legge does. 


7.3.2.6. Some Buddhist or Taoist Terminology 

There are many Buddhist and Taoist terms in the Nestorian documents. 
Of course, some of them are not necessarily Buddhist or Taoist. Though 
these words are employed by Buddhism or Taoism, they should not be con- 
sidered their patent. The following examples can be given: 

Guobao (Jk), literally means "consequence and punishment" and it 
normally refers to a deserved judgment. This vocabulary appears in Book of 
Jesus the Messiah, when it describes the greatness of God by saying: "the 
heavenly Lord often dwells in the place of peace and happiness. Wher- 
ever He is, there is a Guobao (judgment)." This is a term which often 


74 james Legge, The Nestorian Monument of Hsi-an Fu in Shen-Hsi, China. 
(London: Trübner, 1888), 25. 
See, Bernhard Karlgren, Analytic Dictionary of Chinese and Sino-Japanese. 
(Paris: Librairie Orientaliste Paul Geuthner, 1923), s.v. “i (sha)”. 
ÓSee, Xiandai hanyu cidian [Dictionary of Modern Chinese] (Beijing Shangwu 
yinshuguan, 1994), s.v. Jiasha. UU SHA ACTE UE, 1994. 
See, the second part of this work, footnotes 51 and 52. 
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appears in Buddhism. However, this word “judgment” also exists in Chris- 
tianity. 

The Taoist term Xukong (#7), "Emptiness", in the Book on Myste- 
rious Peace and Joy, can also be found in the Bible. (Eccl.), but their senses 
are different. Emptiness in the Book on Mysterious Peace and Joy means 
being away from worldly things whereas emptiness in Ecclesiasticus refers to 
life being empty, regardless of wealth and poverty. 

Ci’an (Jit) and Bi’an (155), i.e., "this side of the ocean/this world" 
and "that side of the ocean/the world to come" is quite a Buddhist term. The 
Lord is called Tianzun (heavenly Lord) (A) or Shizun (world’s Lord) 
(HE). Zun is apparently a Buddhist word. The Book of Jesus the Messiah 
goes quite far in using the word Fo (fib), i.e., Buddha/Buddhist is used to re- 
fer to God, e.g., Fo ming (1/5425), God's name; or Fo fa (£), God's law, 
etc. 

In the Book on the Mysterious Peace and Joy, one can find many 
Taoist terms like "emptiness", "non-doing", etc. Moreover, the author of the 
Book of Beginning Reaching the Origin even quotes Laozi's Daodejing 

In general, words from Buddhism and Taoism were used either be- 
cause the concepts described also exist in Christianity, or those concepts 
could not be found in Chinese secular literature, but only in Buddhism. In 
addition, Buddhism was introduced to China earlier than Christianity and it 
had an immense influence on Chinese literature. When the Nestorians at- 
tempted to translate the religious concepts which were foreign to the Chinese, 
the tendency to borrow Buddhist terms was therefore strong. Another point 
could be that all the foreign missionaries, Nestorians and Buddhists were 
gathered together as was ordered by the Emperor, to work in one place or 
one library to translate their respective scriptures. Jing Jing once worked to- 
gether and discussed with a Buddhist monk called Prajna. It was possible 
that the Nestorian missionaries adopted some terms which Buddhism had al- 
ready developed. 

For this reason, some Buddhist or Taoist terms in the Nestorian docu- 
ments should not be simply regarded as syncretistic as some scholars have 
judged. One should know that it is not easy to create new vocabulary in a 
language, especially when these words all have religious connotations. 
Sometimes, one has to use terms already existent in the language in order to 
describe a new concept In the Nestorian case, this meant using Tianzun, the 
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heavenly respected, to refer to God, while Tianzun is Buddha for Buddhists 
and the celestial beings for Taoists. 


7.3.3. Translating Nestorian Documents into Modern Languages 

Translating the Chinese Nestorian documents from their classical Chi- 
nese into modern languages is by no means an easy task. Up to the present, 
the Nestorian inscription text has been often translated. For the Dunhuang 
Nestorian documents, Saeki made special efforts. Moule also translated 
some texts. Although scholars in the early 20th century, such as Saeki, James 
Legge, etc., tried to accomplish this task, mistakes and failures were un- 
avoidable. As mentioned before, Saeki adopted the word "Sutra" to name all 
the documents, but actually the word "book" is much more proper and neutral 
than "sutra" which takes on a Buddhist color. 

The difficulty lies mainly in the classical Chinese language itself. 
First, one character may carry many meanings depending on different con- 
texts or when combined with different words. Secondly, there are so called 
"Xuci" (Empty word jaa) or "Xuzi (H27)", i.e., function words or form 
words in classical Chinese, which do not carry any meanings, especially 
when appearing at the end of a sentence. However, if it is not regarded as a 
function word by the translator, but rather a character which carries some 
meaning, this could lead to misinterpretation. 

Another difficulty concerns the Nestorian texts themselves. Since 
these documents belong to the period when classical Chinese was in use, 
some characters are out of use today. Some wrong written words also ap- 
pear, and all these would make the translating task difficult and tedious. 

In conclusion, it is worth mentioning that due to a shortage of human 
resources, the translating priority of the Nestorian missionaries lay mainly in 
the basics of the Christian doctrine, i.e., the nature of the One-God, the life of 
Christ, some New Testament ethics, creation, sin, the Holy Spirit, as well as 
Christian living, etc. The texts were written in classical Chinese, including 
many quotations from Chinese classics. Foreign words, mainly names, were 
employed when equivalents in Chinese were not found. Vocabulary from 
Buddhism, Confucianism, and Taoism, are also present, not to create syncre- 
tism intentionally, but, rather, due to language limitations. 
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7.4. The Theological Thoughts Contained 


7.4.1. From Monotheism to the Trinitarian God 

Monotheism or the belief in one God gained the primary importance in 
the Chinese Nestorian documents. Together with Book of Jesus the Messiah, 
On the One-God was among the first texts to be composed. The uniqueness 
of Judaism is Monotheism, although monolatry was the real practice of the 
Israelites. The central point of Israel's confession of Yahweh as the only God 
is frequently accentuated in the Old Testament. Yahweh, the God of Abra- 
ham, Isaac, and Jacob, is not only Israel's only ruler, but also its lawgiver. 
This idea of monotheism is so strongly shown in the Ten Commandments that 
it is the first one to be stated: "Thou shalt have no other gods before me." 
(Ex.20:3). The jealousy of the Old Testament God is shown in His 
non-tolerance of any idol worships. 

By contrast, Chinese history saw the existence of many gods or spirits 
and Chinese religion shows, respectively, a multiplicity of forms. Although 
the Chinese "Shangdi" is comparable to those religions like Judaism, Chris- 
tianity or Islam which proclaim a high God as creator and ruler of the world, 
an exclusive monotheism has not resulted from this conception. According to 
the Chinese scholar Weng Shaojun, the concept of "tian", 1.e., heaven, origi- 
nated in the Zhou Dynasty (11th century B.C-256 B.C.). It was believed that 
human behaviors would either be rewarded or punished by "tian". By the 
time of Mengzi (Mencius), a disciple of Confucius, "tian" was taken to exist 
in human hearts and could be understood by human beings. After the Han 
Dynasty (206 B.C.-220 A.D.), even regular and repetitive movements were 
thought to be "tian". Therefore, "tian" was an example for ethics and va- 
lues. 8 

However, Chinese popular beliefs were characterized by sacri- 
fice-rendering to many gods or spints. From mountains to waters, from fields 
to peasants’ kitchen, they all had their own gods. 

The Nestorians found in the Tang Dynasty China a similar picture 
which the apostle Paul saw in first century Athens as described by Luke, 
author of Acts of the Apostles (Act.17): the worship of many gods, the exis- 
tence of many philosophical schools. In China, apart from Confucianism and 
Taoism, there were also many schools of ideas. When the Nestorians intro- 


T8Weng, 27. 
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duced the Biblical message to the Chinese audience against a background of 
polytheism or animism, they followed a method which was similar to Pauline 
method applied to the Athenians, i.e., to draw attention first to the concept of 
the only true God, the creator of the whole universe. 

This ts expressed by the author of On the One-God: "All things see 
only one God... and all things were made from this God. The visible and 
the invisible are made from this One-God." "The heaven and the earth 
know the power of this One-God...this God provides everything for all 
beings." To introduce the idea of the One-God, the text starts from God's 
creation. Then this God made laws and commandments for human beings. 

The Biblical creation story is different from ancient Chinese mythology 
which believes that there was a giant named Pangu #74 who made the 
heaven and the earth. Before heaven and earth were created, the whole uni- 
verse was dark and Pangu slept in a very dark cave. He woke up and threw a 
big ax in the air, then heaven and earth were divided. It is not known 
whether the Nestorian missionaries had heard of this Chinese creation story 
before they formulated their texts. It seems that their texts were not in- 
fluenced or affected by the Chinese tradition. Their intention was only to 
translate the biblical creation story. However, the practice of polytheistic be- 
liefs should have been known to them. 

They continued by telling the Chinese that this One-God should be 
worshipped. "Do not kneel down to worship the evil spirits... Worship the 
heavenly Lord with an honest heart. He shall take away all your sins. 
All men should serve this One-God, the heavenly Lord, worship Him 
with good behaviors...One should first hold worship so that he could 
receive His grace; then he can render other virtues." This is what is 
written in On the One-God. In this text, the concept of the Trinitarian God is 
not given. 

However, in the Inscription text of the Nestorian Tablet, the descrip- 
tion of trinity is clear to see: "Thereupon our Tn-une divided His Godhead 
(entity), and the illustrious (Jing) and honorable Messiah appeared in the 
world as a man from His hidden and true majesty."/? The Chinese word 
"Fenshen" 4} Ef, i.e., to divide body is adopted to describe the mystery of the O 
Trinity. Fen Shen ts familiar to Chinese thinking because such an act could 
be found in Chinese literature where some powerful ones make a different 


79The Inscription, line VI. 
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form of his body to appear. "Fenshen" also means "to give birth to." Thus, it 
is not impossible to believe that God can bear a Son. In this way, the Nesto- 
rians employed a very vivid and proper word to make the Three-in-one God 
understandable to the Chinese. In Gloria, this Three-in-One God is then so 
greatly demonstrated that they are the Merciful Father, the bright Son and 
the King of pure winds. These three all deserve praise. Here it is worth 
mentioning that the so-called Christological problems which caused the 
Nestorian controversy in the 5th century are no where to seen in the text. In- 
stead, the Chinese Nestorian documents gave a rather orthodox statement of 
the Christian belief on the Trinitarian God and His Son Jesus. 


7.4.2. A Christology Manifested 

The main feature of Christology contained in the Dunhuang Nestorian 
documents, especially in Aluoben's texts, is the salvific nature of Christ, the 
Messiah. Some scholars have ascribed the decline of Nestorian Christianity 
in China to its failure to mention the saving nature of Christ. Such an argu- 
ment can be put forward if one only studies the inscription of the Nestorian 
Tablet, which, instead of theologizing, portrays a rather general picture of the 
spread of Nestorian Christianity in the Tang Dynasty. 

However, if attention is drawn to the Dunhuang Chinese Nestorian 
documents, it is easy to see that the above argument does not hold water. 
One of the prionties of the Nestorians was to translate the New Testament 
stories about the life of Christ, His birth, public ministry, His death and His 
Resurrection, as it is written in the Book of Jesus, the Messiah. Although the 
extant part of this document records from the birth of Jesus, to His death, it is 
very possible that the story would have continued to the Resurrection account 
if the rest of the manuscript had not been lost. Fortunately, the Easter story 
can be found in the third part of On the One-God where it gives a detailed 
account not only of the Passion of Christ but also of His Resurrection. 

To explain the saving act of God, the fall of man is the first point to be 
stressed. The Chinese tradition tells that man is born to be good, only the 
environment and education may transform him, for better or for worse. In 
contrast to this belief, the Nestorians seemed to have made no compromise 
on that, rather they insisted on the concept of the original sin, as it is shown 
in the Nestorian documents which devoted longer sections to dealing with the 
sinful nature of man: 
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Man's original simple nature was empty (humble) and without complacency. His 
pure and capacious heart was free from inordinate desires, until Satan employed 
his evil devices, then his pure essence was decorated with glamour 


...all beings themselves were confused by desires. They used gold to make idols, 
also silver and bronze idols. Then they changed and made wooden animal idols. 
They made man look like man; horse like horse, cow like cow, donkey like don- 
key. Only that they can not move, nor speak, nor eat in order to grow... 


Yet, God's saving work does not cease but continues through the incarnation 
of Christ: 


Hereupon our Tri-une divided his entity, and Mishihe, the honored one of the Jing 
Religion hides His true Majesty and was born to be a man. Angels proclaimed the 
glad tidings. A virgin brought forth the Holy one in Da Qin. The bright constella- 
tion announced the auspicious event. Persians saw its splendor and came with 
tribute 


In the Book of Jesus the Messiah, the incarnation story was also re- 
peated in order to demonstrate God's power: 


The heavenly Lord sent the cool wind to go to a young virgin by the name of 
Mary. The cool wind entered her body according to the heavenly Lord's com- 
mand. The virgin immediately got pregnant at the absence of a man at her side, 
because the heavenly Lord sent His cool wind in order to let all see the conception 
without a man and proclaim that the HEAVENLY LORD HAS POWER. 


After a detailed translated account of Jesus’ baptism (cf. Mt. 3:16-17), 
the author continues to tell how the Messiah saved his people first with his 
ministry: And the Messiah asked all those who have done evil to return to 
the good way...He raised the dead to life, gave sight to the blind...healed 
the sick, cast out demons...°3 

His final saving act was through His death on the cross. The Passion 
account of Matthew's Gospel was inserted here. The writer then commented: 
the Messiah gave His body to the evil hand for the sake of all beings. He 
sent His men into the world to let it be known that human life passes 


80The Inscription, line IV. 

81 Book of Jesus the Messiah, line 48-51. 
The Inscription, line VI. 

83 Book of Jesus the Messiah, line 115-120. 
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away like candles burning away. Today to evangelize all in this world, 
the Messiah gave His own life.84 

None of the Chinese Nestorian texts contains the very philosophical or 
abstract discussions on the "two natures of Christ" which aroused the fifth 
century Christological debates within the Church. On the contrary, Aluoben's 
texts were loyal to the Gospel account. In the documents, the salvific nature 
of the Messiah was so concretely and systematically manifested that we see a 
series of Biblical accounts being translated, 1.e., from the Fall of man, to the 
coming of the Messiah, His public ministry and finally His death on the cross 
for the sake of the salvation of mankind. The author of the Book of Jesus the 
Messiah grasped the central theme of the Biblical story and was right to the 
point. The texts are very Gospel oriented with a purpose to evangelize. 
"Those who believe in the Mishihe (Messiah), shall not be perplexed, but 
will rise from the netherworld."®> 

The Christology contained in these documents is seen in the salvation 
of Christ, who is considered to be the superior Lord Shizun, the Lord of the 
world. 


7.4.3. A Theology Contextualized 


7.4.3.1. Political Diplomacy 

The Nestorian missionary Aluoben seemed to be well-informed of the 
situation of the Great Tang Dynasty. He chose to meet the Tang Emperor 
first in order to gain permission from the Emperor before embarking on his 
religious mission. Aluoben must have had a messenger before him to inform 
the Tang court of his arrival, or, as the Chinese scholar Feng Chengjun sug- 
gested, Aluoben might have been introduced by the prince in the neighboring 
country Yutian (F [i),°© otherwise the Emperor would not have sent his 
prime minister to welcome Aluoben in the suburb of Xi’an. It was possible 
that there were pioneer Nestorian Christians who had arrived in China earlier 
than Aluoben, and who had an influential position there. They also assisted 


84;bid., line 161-164. 
85 Sermon of the Lord III (Document E), line 129-130. 

Feng, Chengjun, 57. Feng held that it was more possible that Aluoben took the 
route which passed through the land of Yutian (Khotan F ff), as the Buddhist monk 
Xuanzang X#E did, and not through Kangguo FRE (Sogdia), as some believed. Seea 
Feng, p. 55-57. 
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the coming of Aluoben, this great personality, and must have helped Aluoben 
as translators. 

The great diplomacy employed by Nestorians was to win the favor of 
the Chinese emperors. They succeeded in doing so by rendering the Emperor 
great respect, because they were aware that "Dao/Logos without (the sup- 
port of) the Emperor would not attain its full development, the Emperor 
without (pursuing) Dao/Logos would not become great. If Dao and the 
Emperors come together, then the world will be well managed"®’ The 
inscription text tells that both Aluoben and other Nestorians like Jihe in the 
later period all paid court visits to the emperors and presented them wonder- 
ful gifts. Further more, the pictures of the Emperors were put on the wall of 
the Nestorian Temple as gestures of respect, although these Tang Emperors 
themselves were not converted to Christianity. In the following years, the 
Nestorian priests and bishops continued to maintain close ties with the Tang 
court as in the year 744, some Nestorian monks and their bishop were invited 
to conduct a service in the royal palace and the Emperor himself wrote an in- 
scription for the Nestorian Temple.95 In the Nestorian inscription, words 
praising the emperors who favored the Nestorians can be read. In Book of 
Jesus the Messiah, the author pointed out that all should first have reverence 
for God and obey His commandments, secondly reverence for the emperor as 
God's assistant and thirdly reverence for parents. Although reverence for the 
emperor, the higher power (Romans 13:1-7), and for the parents (Exodus: 
20:12) are both biblically grounded, they were so stressed that they would 
better fit into the Chinese context in which obeying and caring for parents are 
highly recommended in Confucius' teaching, whereas obeying emperors was 
a must. To adapt well to the Chinese context, the Nestorians summarized 
biblical teachings in such a way that there should be three rules to follow: to 
serve God first, emperors secondly and parents thirdly.5? On the basis 
of Confucius’ traditional teaching, i.e., respect for authority and obedient to 
parents, Nestorians added "reverence for God" to the above two principles, 
thus forming a new teaching model of a three-fold service. 


87The Inscription, line X. 
88ibid. 
89 Book of Jesus the Messiah, line 73-74. 
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Meanwhile, some Nestorians were also active in rendering service for 
the empire. For instance monk Yisi (Yazedbouzid)?? once held a position in 
the Tang court and due to his good service to the emperor, his name was later 
registered in the emperor's list of honor.?! He served the Tang court under 
three generations of emperors. 

This indicates that the Nestorians succeeded in winning the support of 
the Tang government, respectively the emperors so that the door was opened 
for their mission. They kept good ties with the royal court. As a result, the 
Christian religion was spread as widely as ten provinces. 


7.4.3.2. Cultural Accommodation 

Accommodation to the local culture is described in the New Testament 
(1 Cor. 9: 20) as the apostle Paul himself adapted to those whom he met with, 
to the Jews, to those who were subjects of the Law, and to those who had no 
Law. To fit into the Chinese environment, the Nestorians seemed to have 
been prepared in terms of inculturation. They realized the importance of 
Confucius' tradition of having respect for authority and practicing filial piety. 
Book of Jesus, the Messiah gives a large section on social and family ethics 
which were the important elements of Confucianism. This was demonstrated 
already in their teaching of the three-fold service, i.e., serving God, emperor 
and parents. The Chinese rite of offering sacrifice to the dead was a problem 
for the Catholic missionaries in the 17th and the 18th century. This important 
rite did not seem to cause problems for the Nestorians. In the extant docu- 
ments, there was no trace of touching this issue. The inscription only men- 
tions that in their services, which were seven times a day, they offered pray- 
ers of protection for the living and the dead. 

From their texts, it can be seen that they studied some of the Chinese 
classics seriously, for instance, that of Taoism and Confucianism, because all 
of their documents show a good knowledge of the Chinese language and his- 
tory. The Chinese classics like Daodejing and Confucius’ golden phrases 
were either quoted or used by them. The Tang Dynasty started the exam 
system for the civil officers. If Yisi, the Nestorian monk held a good position 


9Üvisi, son of Nestorian monk Milis and the father of Jing Jing. He came from 
Balkh in Bactria, today’s northern Afghanistan. In the 13th century, Balkh was one of the 
twenty-four Nestorian Metropolitan Sees. From there came many Nestorians to China. 
See, Jiang, 55. 

9 There were altogether seven ranks in the officer system. 
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in the government, he must have passed the exam. This means that he 
learned and mastered the Chinese language, had studied the classics and was 
familiar with their ideas. 

Another way of cultural accommodation was to adopt Chinese names 
in addition to their Syriac names. On the Nestorian inscription, among se- 
venty clergy names, sixty-two of them were written both in Syriac and in 
their respective Chinese versions. 

Like most of the Persians who lived in China and who later assimilated 
into the Chinese society and culture, the Nestorians also intended to adapt 
well to the local Chinese culture, especially to Chinese intellectual circle. 


7.4.4. The Question of Syncretism 

Whether intended or not, the problem of syncretism did arise in the 
Nestorian documents. One of the most serious problems was the adoption of 
the Buddhist word "Fo" (135), i.e., Buddha, to designate the Christian God. In 
concept, these two appellations have different connotations. "Fo" in Bud- 
dhism is something which can be acquired through enlightenment and cannot 
be equated with the eternal and omnipotent God that Christians hold. Thus, 
using the word "Fo" is both a wrong choice and obviously, a form of syncre- 
tism. Even in Aluoben's text, which is supposed to be more orthodox, 
"Fofa" (=), the law of Fo, was employed when referring to God's law. 
More Buddhist words like, "Si" (= temple), were used for church buildings; 
“Shizun” (tt2£), the heavenly Lord for God, “Foshi” (4), the affairs of 
Fo, for church services, etc. 

In the Nestorian Inscription alone, there are phrases from many Chi- 
nese classics: thirty places from Yijing (Book of Changes «25 48) , thirty 
from Shijing (Book of Ode KFY ), twenty from Chunqiu (Annals Spring 
and Autumn «#§#K) ), and some passages in connection with other Chinese 
historical books.?? There are also many Buddhist or Taoist colored words 
due to translation difficulties, though not all these affect the Christian belief 
concept in principle. They are quotations and adopting of some famous Chi- 
nese classical works, which show that the author had a good knowledge of 
Chinese culture and it would be unfair if it is condemned as syncretism. 

In regards to Book on Mysterious Peace and Joy, in my opinion, it is a 
question of whether it should be held Christian, rather than syncretist, be- 


92 Jiang, 39. 
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cause the book on the whole sounds very Buddhist, although in some places, 
it reads: "the Messiah says". Both its form and its language style are very 
Buddhist. The text teaches about peace and joy which can be obtained 
through non-desire and non-doing, a kind of self-training. It is true that the 
Bible also teaches about obtaining peace and joy, but the Biblical concept of 
peace and joy have something to do with God, like "rejoice in the Lord" 
(Phil. 4:4) and the peace of God and in God shall keep your hearts and minds. 
(Phil. 4:7). Therefore, this peace and joy are granted by God and are not ob- 
tained through self-training. The book also mentions about being "empty" 
which refers to being away from the polluted world in order to get peace and 
is, therefore, different from what "empty" meant in Ecclesiasticus as some 
believed.?? There the preacher complains about life which is, after all, 
empty. (Eccl.1:2). Meanwhile, Jesus did not teach his disciples to have 
non-doing, but rather he taught them to become fisher of men. On the whole, 
Book on Mysterious Peace and Joy does not carry typical Christian or Bibli- 
cal teachings, rather its content and style are closer to either Buddhism or 
Taoism as it expresses a Buddhist emptiness and Taoist non-doing. 

Buddhism came to China much earlier than Nestorianism and had a 
great influence on Chinese philosophy and culture. At the time of Aluoben’s 
arrival in China, Buddhism had been known in China for six hundred years. 
When Aluoben and his assistants encountered translation problems, it was 
not surprising that they borrowed the already existent Buddhist vocabulary 
like "Fo" to mean God. The author of the Nestorian inscription Jing Jing 
once helped Prajna, the Buddhist monk translate Buddhist scriptures from 
one of the Western Regions’ languages into Chinese, while Prajna had lan- 
guage problems.?* This indicates that Jing Jing had a good relationship with 
some Buddhist monks. In the process of helping them to translate Buddhist 
scriptures into Chinese, Jing Jing must have made himself familiar with the 
Buddhist texts and somehow been influenced by them. This may explain why 
some of Jing Jing's documents bear some Buddhist color, if Book on Myste- 
rious Peace and Joy was really written by Jing Jing. 

Even though Nestorians adopted many Buddhist and Taoist phrases in 
their texts, syncretism should not be considered a serious case. The Nesto- 
rian inscription tells that Buddhists as well as Confucius scholars slandered 


93 Weng, 172-173. 
4Takakusu, 589-591. 
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Nestorian Christians. "In the year Shengli (698), the Buddhists, taking ad- 
vantage of their strength,?> slandered Nestorians in East Zhou (Luoyang), 
and at the end of the year Xiantien (712), some inferior officers mocked 
Nestorians in West Hao (Chang’an)."?® From this description, it may well 
indicate that tensions between Nestorians and Buddhists existed with Bud- 
dhists having a superior position during the reign of Empress Wu. 

Nestorianism in China should never be simply regarded as syncretism 
due to some non-Christian terms employed in their texts, nor their identity 
distinctive. It was always confused with other religions of Persian origins, 
for instance, Zoroastrianism and Manichaeism. All these Persian religions 
had no great influence on the Chinese culture and thoughts as Buddhism did. 
However, the position of Nestorian Christianity in China and the role which 
the Chinese Nestorian documents play cannot be ignored for Christianity was 
first introduced to China by Nestorian missionaries and the Chinese Nestorian 
texts are the first theological works in Chinese. Book of Jesus, the Messiah, 
On the One-God and the inscription text of the Nestorian Tablet can be 
viewed as Chinese Christian classics, whereas Gloria in Excelsis Deo is a 
beautiful doxology in Chinese. Since other information on Chinese Nesto- 
rianism is rather rare, these Nestorian documents serve as important primary 
sources for the study of ancient Chinese Christianity, its history, theology, 
liturgy as well as church life. 


95From A.D. 684-701, Empress Wu took the throne and favored Buddhism be- 
cause she herself practiced it. 
96 The Inscription, line XVI. 
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8. NESTORIAN DOCUMENTS IN DUNHUANG: A NEW ENGLISH 
TRANSLATION 


8.1. Book of Jesus, the Messiah JF sk REZE! 

[B] 

(Line 1-5) 

Volume one of the Book of Jesus, the Messiah. At that time, Mishihe ex- 
plained the teaching of the heavenly Lord Jehova,” saying: Who can tell how 
many different views there are? Who can say that doctrines and principles 
can not mediate settlements? Where does the heavenly Lord reveal Himself 
if he is behind the scene? At which place will He stop? Who has seen the 
heavenly Lord? The Buddha, Ghosts,? 

(Line 5-10) 

heavenly beings or Arhats?* Among all beings, no one has seen the heavenly 
Lord. Who has the power to see the heavenly Lord? Therefore, the counte- 
nance of the heavenly Lord is like the wind. Who has seen the wind? A little 
time has not yet been filled, the heavenly Lord has already toured all the 
places in the world. Therefore, only when everyone has the breath? of the 
heavenly Lord, then can he survive and live. 


|The literal rendering of the title: The Book of Mishisuo through story-telling and 
listening. JF carries the meanings of (1) sequence, (2) arrange in order; (3) preface, (4) a 
type of local school in old China. See, (Xf C RB RASI [Modern Chinese Dictionary], 
(Beijing: Shangwu chubanshe, 1994), s.v. “xu”. J is “to listen to”. Put the two words 
together: to listen to in sequence, which makes perfect sense, i.e., to listen to the story of 
the Messiah in sequence, i.e., from chapter to chapter. KAT: Mishisuo, the first two 
words have the same pronunciation but different characters from klar] in On the 
One-God. The Japanese scholar Haneda believed that FF was pronounced in Tang Dy- 
nasty as Jeo. Ji was perhaps a mis-writing of I. Together these two words are pro- 
nounced Jeso. ff is a mis-writing of iJ. In this case, three out of six characters were 
supposed to be written incorrectly. See, Haneda, “Melange Naito”, Bulletin of the Metro- 
politan Library (Peking) Vol. I, No. 6, 433-456. Some scholars in the 20th century as- 
sumed Is correctness of Haneda’s supposition. 

2 pein (kupo), line 1: according to Tang pronunciation, it is Jevah. So it should be 
Jehovah. This is Haneda's suggestion. See, Moule, Christian in China Before the Year 
1550 gan Society for Promoting Christian Knowledge, 1930), 59. 

DEA (fei ren), line 4: meaning “non-human beings", referring to the ghosts. 

4 ny 27h (Aluohan), line 5: arhat in Sanskrit. 

94 gi), line 8 : breath, which means spirit. cf. Genesis (Gn.) 2: 7 or John (Jn.) 
3:6-7. 
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So, from the beginning, He is at peace in His home to the satisfaction of His 
heart and mind. Since the time when there were sun-rise and sun-set, He has 
lived and appeared at all the places where His heart wishes to go. 

(Line 10-15) 

Being in brightness, happiness and tranquillity, He dwells peacefully in 
heaven. For this, all the Buddhas® toured around all the famous places in the 
world in admiration. The heavenly Lord is always in the place of tranquillity 
and happiness. His reward and judgment® are everywhere. Who, in this 
world, knows the movement of the wind? One only hears the movement of 
the wind but does not see its form.? No one knows if it has a regular feature, 
and if it is not yellow, not white and not green? No one knows. The wind 
dwells 

(Line 15-20) 

in the place of power. The heavenly Lord himself has power to dwell in a 
place. His dwelling place cannot be figured out by anyone. At that place, 
there is no life and death, no encounters with the beautiful. Since the creation 
of the heaven and earth, there has been no lack of the power of God. The 
fortune of the permanent happiness of the immortals has always been re- 
ceived. When a human being is in crisis, he always calls the name of Fo.!® 
There are many ignorant people who call the kinds of gods!! as if they would 
be the heavenly Lord. They also call it the most respected and the most joy- 
ful. Everyone is used to say that 

(Line 20-25) 

“I am different from the heavenly Lord.” Always in every trust and every 
circumstance, the heavenly Lord gives men no less wisdom. Who will pay a 
debt of gratitude to the grace of Fo! and take it into account? One knows 
about sin, but one does not know (the rule of) heaven. It is God’s power 
which brings up a human being and all should reflect on that. All that a per- 


oi (fo), line 11: Buddha. 
PRU (fengliu), line 11: distinguished and admirable. 
S$ (guobao), line 12: more of a Buddhist term meaning the consequence 
which one will receive from what one has done. 
If. Jn 3:8. 
NA (fo), line 18: the Buddha. 
| Iit (shen), line 18: God. 
12. (fo), line 21, the Buddha. It is not clear weather the word is borrowed to re- 
fer to God. 
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son has: body, life, organs and spirit!> are the cause of the heavenly Lord. 
All beings will go through life and death.!* The body entered the world and 
dwells in it. In order to be like so, 

(Line 25-30) 

the body was fashioned of dust from soil.!> Then all beings began to let their 
good hearts arouse.!© Through reflection, one knows that all living beings 
will die and all beings will wither. The life of all beings is like the wind and 
cannot live when the moment of death comes and the wind!” departs from all 
beings.!8 There is no wind in the body and the mind. One lives by the wind 
and the wind departs from all beings. At the time when the wind goes or re- 
mains, why can’t one see the parting of the wind? What color does it have, 
red, green or other colors? From this point, it shows that the wind cannot be 
seen. All living beings therefore ask: 

(Line 30-35) 

“Where is the heavenly Lord?” Or they may ask again: “Why can’t we see 
the heavenly Lord?” “Why do all beings live in sins?”!? Then they them- 
selves want to see the heavenly Lord. The heavenly Lord ts different from a 
human body. Who can see Him? Among all human beings, no one dares to 
approach the heavenly Lord. All should have a good blessing and a spring? 
of goodness, then they can begin to see the heavenly Lord. The world origi- 
nally?! cannot see the heavenly Lord. Human beings can not see the hea- 
venly Lord by themselves, to have knowledge (of the heavenly Lord), one 
must do good and should not follow the evil way to hell. 

(Line 35-40) 

Then one can get the Dao2* of Heaven. If there is evil, then all beings will 
fall into the evil way, seeing neither the distinct result nor the Dao of 


13 £d 38. (shenming qixi), line 23: these four elements are the existing condi- 
tion of a living human being.. 

HLE (liuzhuan), line 24: wander up and down. 

def Gen.2:7, line 25. 
or having good hearts. cf. Gen.1:31. Line 25. 

Tfi (feng), line 26: Here the word “wind” means Spirit. 

IScf Isaiah (Is.) 40:6-7. Line 26. 
When punctuated differently, it will be “Why? (Because) all beings live in sin.” 
&& (yuan), line 31: the original cause. 

21; (yuan), /ine 32: originally, at the beginning. 

2254 (dao), line 35: the Logos, the Way. 
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Heaven.23 All of you should well reflect on that. The universe is too big. 
There are many evil beings. Those who serve and get sustenance are those 
who are industrious. Their hearts contain their country. Official positions are 
granted to them and their varied glamour is from boundless to boundless. If 
some human beings do not serve the heavenly great,2* do evil, and do not 
accept discipline, then they will not be granted official positions, nor will they 
receive rewards. 

(Line 40-45) 

They will be banished and punished to death. This is not because that the 
world is big and all the evils can go everywhere freely, rather because the 
(seed of) cause had been originally planted in the previous life.2> In the gar- 
den of fruits and animals,2 the sin was committed. All beings should first 
think about their rewards and judgment. The heavenly Lord worked labo- 
riously to create all beings. All beings were not far from the knowledge of 
Fo. They made human figures to be devoted to (worship). The good have 
good luck, the evil have-evil cause. Ignorant beings used clay and wood to 
made camels, cows and horses, many creatures, 

(Line 45-50) 

river deer and deer. They made these figures with faces, but they could not 
give them life. Human beings should measure their wisdom if they have it. 
The cause and effect can all be clearly seen. They (should) have self- know- 
ledge again. And this is the true fact, indeed. Therefore, in this world, there 
are many who make their own images, a lot of artisans. This kind of thing 
should belong to the heavenly Lord because they (human beings) could not 
give them life. Then human beings were confused. They started to make 
gold images, silver god-like figures and bronze statues. They also made im- 
ages out of clay and wood. What is more, they made many 

(Line 50-55) 

domestic animal statues. The persons they made look like human beings; the 
horses made look like horses; the cows made look like cows; and the don- 
keys made look like donkeys, but they cannot move, nor can they talk, or eat. 


2334 (tiandao), line 36: the Way (Dao, Logos ) of Heaven. 
24 EK (tianda), /ine 38-39: the great in Heaven. 
5554 (xianshen), line 41: the previous body/life referring to the previous 
generation. 
20This probably refers to the Garden of Eden. Line 41. 
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They have no breath?” and flesh; no skin, no organs, and no bones. Let all 
the reasons not be explained and all the details be omitted. Talk less and 
watch more. Speak to others that they should know good from evil. Then in 
eating, by tasting a little from a big amount of food, one can know the kind of 
the food and its taste. However, the one who serves the heavenly Lord 

(Line 55-60) 

wrote this book in order to explain the doctrines. In causes of matters, many 
can be admired, but few problems have solutions.2? However, the one who 
serves the heavenly Lord explains fully the doctrines of Heaven. Some peo- 
ple, due to fear for the law of the heavenly Lord, exercise a heart of kind- 
ness, do good and persuade others to do good. Such a person has received 
the teaching of the heavenly Lord and obeyed His law.2? One who always 
does evil things and teaches others to do evil is the one who has not received 
the teaching of the heavenly Lord. He falls into the evil way immediately. 
His life belongs to the Yanluowang. 30 

(Line 60-65) 

There are others who obey the teachings of the heavenly Lord. They always 
say: “I obey the law and teach others to do the same.” All human beings 
have fear for the heavenly Lord. Every day, one should corrects one’s 
fault.3! All beings have fear of the heavenly Lord who controls the life and 
death of all beings, guides and controls stupid gods.?2 If all human beings 
fear the heavenly Lord, they should also fear the Emperor.?? The fortune of 
the predecessors of the Emperor was immense.?^ The heavenly Lord helps 
them to take the office. It is not the effort of their own but of the heavenly 


27 & ( xi), line 50: breath; breath of life. 
FH ZA (youxu), line 56: the cause and the end of a thread, implying solutions. 
=... (shou...jie), line 58 : more of a Buddhist term which means to attain the 
full status of a monk or nun. 
OH TE (yanluowang), line 59: Sanskrit: yamaraja. The king of hell. 
cf. Confucius’ teaching: EH — £8 E 5f (I examine myself three times a day.) in 
Lunyu(T he Annalects of Confucius) (A4) Line 61. 
Zip (hunshen), line 62: stupid gods 
3xp [- (shengshang), /ine 63: the holy high refers to the Emperor. 
in Saeki and Weng's texts, the words are #74 (fu si), line 63: fortune and pri- 
vate. The word "private" does not seem to make sense. Therefore, Saeki thought it 
should be I| which means "profit". In the text which Jiang Wenhan adapts, the words 
are #45/.: fortune, immense which made more sense. See, Jiang, 75. 


150 


Lord. As far as the Emperor himself is concerned, all human beings should 
obey 

(Line 65-70) 

the Emperor's command.?? If someone disobeys the Emperor and his com- 
mand, then for all human beings, this person is a rebel. If someone obeys the 
Emperor’s command, then among all men, he is the one who understands and 
obeys the commands; the one who does good and persuades others to do 
good; and the one who does not do evil. His place is the place of disci- 
pline.2© If someone receives the discipline, but has no fear of the heavenly 
Lord, then according to the law of Fo, his place is not 

(Line 70-75) 

the place of discipline, and he is a rebel. Thirdly, one should have fear of 
one’s parents and have respect?’ for parents as if they were the heavenly 
Lord and the emperor. Therefore, if someone first serves the heavenly Lord, 
and the Emperor, then he serves his parents without failure,?® then this per- 
son will gain blessings from God. There are no more than these three things: 
first, serve the heavenly Lord; secondly serve the emperor and thirdly serve 
one’s parents. Therefore, the world is here>? 

(Line 75-80) 

because of the work of the parents. In view of this, all emperors were born 
of God, although they have their own parents in this world.49 All human 
beings have their intelligence. They all have fear of the heavenly Lord, the 
emperor and the parents. By doing so, they will receive the law and the 
teaching of the heavenly Lord and will not offend the rules.*! Those who 
have been received by the heavenly Lord and who receive the teaching of the 
heavenly Lord were those Buddhas who were first sent.42 They suffer for 
Buddha.*? They stand (exist) in the world for the sake of purity and power. 


35 or when the Emperor says “forward or stop.” 1k (jinzhi), line 65. 
302-48 77 Fr (shoujie zhi suo), line 68: the place where discipline is received. 
The word is supposed to be {iX zhi, which means “respect”. 
38pf(que), line 72, which means failure or lack of. 
here implies that human life in this world is given by parents. 
here means that God is the giver of life. 
41g (pojie), Jine 77: to disobey the rules. A Buddhist term. 
42 Here it may mean the heavenly angels. 
43 jt (fo), line 80: the Buddha. 
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(Line 80-85) 

What the emperor must do is only to go to the temple“4 frequently, have a 
good knowledge”? of the world and be outstanding.*° The palace of the 
emperor was given due to the prayers of Buddhas. The body of the emperor 
is always a free entity. Thus said the heavenly Lord: “All living beings who 
rebelled and did evil things, rebelled against the heavenly Lord and have 
shown no filial obedience to the parents.” The second vow, if they have 
filial piety and show respect for parents, and if all can obey and support their 
parents, respect them without failure, then at the time of their death, they will 
have the Dao of heaven“? as their home. 

(Line 85-90) 

Serve your parents! If human beings have no parents, who can have this life? 
The fourth vow: it is like those who receive the discipline and have shown 
kind mercy on all living creatures. They have no evil wish in their hearts. 
The fifth vow: all beings themselves should not kill, nor should they persuade 
others to kill. Therefore, the life of all creatures is not different from the life 
of human beings. The sixth vow: do not commit adultery with another man's 
wife and then complain for yourself. The seventh vow: do not be a thief. 
The eighth (vow): when seeing other's wealth, 

(Line 90-95) 

do not covet recklessly their property, land, houses and slaves. The ninth 
vow: when you have good wives and houses of gold, do not bear false wit- 
ness against others. The tenth vow: do not serve the heavenly Lord? with 
entrusted things and money.?! There are many things which one needs to do: 
do not humiliate the weak when you see them. If you see the poor, do not 


44 here is a Buddhist word fill (qie), line 80, which stands for (Ill (qielan), a Bud- 
dhist temple in general. Sanskrit: Samgharama. see, (HE: AA UT) 
Fit AR MeL. Cihai: Religion, Shanghai: Renmin chubanshe, 1976), 46. 

YA (xi), line 80: to have a good knowledge about things. 
(2 (jun), line 80: be outstanding. 
which refers to “serving the parents.” 

48 X- itf (tiandao), /ine 84: the heavenly Dao/Logos. 

It is not clearly stated where the first and the third vows are, but one can guess 
from the content. 

Here some words are missing before X À (tianzun), /ine 92, the heavenly Lord. 
So it is only a guess that the words are “not serve”, i.e., $155 (mo shi), line 92. 

compare all these ten vows with the Ten Commandments, Exodus (Ex.). 20: 
1-17. 
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turn away from them. If there is hunger in your enemy’s family, give them 
plenty of food and drinks. Do away with your enmity. If you see a man toil, 

(Line 95-100) 

toil with him. You must give him something to drink. If someone has no 
clothes, give him clothes to wear. The wages of the laborer should not be 
kept by you until the next day.°* If so, the laborers cannot afford to protect 
themselves from the cold. If you see an employed laborer, do not curse him. 
All gods have power, if you curse, disasters will come to you. If a poor man 
needs money, and if you have it, you must give it to him. If you have no 
money to spare, then send him away with explanations why you cannot give 
alms. If you see someone who is sick for a long time, 

(Line 100-105) 

do not laugh at him. It is not his free will that he is sick. If a poor man has 
no clothes or his clothes were torn to pieces, do not laugh at him. Do not 
deceive others to get their belongings. Do not wrong others. If someone is 
sued, he should be judged according to the fact and without distorted judg- 
ment.°3 If brotherless men and women or widows need to appeal to the 
authority, do not wrong them. Do not send them away with act of injustice. 
Do not have a heart which aims too high. Do not exaggerate things. Do not 
tell tales from one party to another and cause the two parties to quarrel with 
each other. Make efforts all your life by yourself, 

(Line 105-110) 

not through the officers in your county or province. If you report to them, 
they have no answers. Those who have received the discipline should not do 
evil to others even for one time, rather, they should always have a kind heart 
toward all beings. If one has done evil, one should not complain about others 
who do evil. Therefore, manage little by little from a multitude of things . 
Build up goodness for all beings from time to time. If someone shows his 
wish to know what was written by the person who has received the law,>4 
whoever follows this teaching of the doctrine, then he is someone who has 
received the law.>> If there is someone who does not follow this teaching of 


S2cf. Leveticus (Lv.)19:13, “you must not keep back the laborer’s wage until next 
moring or cf. Deuteronomy (Dt.) 24:14-15. Line 96. 
3cf. Lv. 19:15. Line 102. 
the person who has received the law is a disciple. ZAKA (shoujieren), Jine 108. 
35i e., ZIKA (shoujieren), line 108. 
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the doctrine, then he cannot become a law-receiver. Judgment belongs to the 
heavenly Lord and will be passed onto 

(Line 110-115) 

all presbyters and onto the great and the small. Persuade each other to do 
good. This is the first thing. All beings depend on the judgment of the hea- 
venly Lord who will also keep his judgment. Do not let human beings kill. 
Even when you offer a sacrifice, you should not send someone to kill. Many 
did not obey this teaching, but killed. In sacrifice, they ate and enjoyed the 
flesh which was offered. In order to cheat God, they killed lambs. Human 
beings do not obey this teaching to do good, they shall be the ones who will 
be judged. Human beings do evil behind the back of the heavenly Lord and 
turn away from Him. 

(Line 115-120) 

However, having seen all this, the heavenly Lord still has abundant mercies. 
He admonished them to do good, but they followed their own will and dis- 
obeyed the heavenly Lord. The heavenly Lord sent the cool wind>® to a vir- 
gin called Moyan.?” Then the cool wind (Holy Spirit) entered into the womb 
of Moyan. According to what the heavenly Lord instructed, Moyan became 
pregnant immediately. Therefore, the heavenly Lord sent the cool wind to 
wait on this virgin who got pregnant without a man so that all should see this 
conception without a man. Let all men in the world see this and proclaim: 
“The heavenly Lord has power!” 

(Line 120-125) 

And He will send a pure faith to many and let them return to the good cause. 
Moyan later gave birth to a boy whose name was Yishu.?9 The father was 
from the cool wind. There were some ignorant people who asked: “ If only 
there is such a thing that one could conceive from the cool wind and give 
birth. But in this world there was the Emperor who gave an edit and wher- 
ever the edit was sent, everyone must kneel down (obey) readily.”°? There- 
fore, the heavenly Lord is in heaven and shines upon the heaven and the 
earth. At the time when Mishihe was born, 


6 5 Ji, (liangfeng), /ine 116: the cool wind, which refers to the Holy Spirit. 
575k (Moyan), line 116: Mary. 
2875 fil (yi shu), line 121: another word for Jesus, translated according to the pro- 
nunciation. 
It is not clear if the Emperor here refers to King Herod. cf. Matthew (Mt.). 
2:1-18. Line 123. 
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(Line 125-130) 

the world around all saw a bright fruit?? in the sky above the earth. A new 
bright star?! was known to be in the sky. The star was as big as a 
cart-wheel, in a bright and clean place where the heavenly Lord dwells. 
Around this time,62 (Mishihe) was born in a place in Fulin,® in the city of 
Jerusalem.6* It was five o’clock®> when Mishihe was born. After one year, 
he could speak. He explained the law to the people so that they would do 
good. That was when he was twelve years old. He came to a pure place 
named Shunan.66 Then he went to Ruohun®’ and entered the water.9? 

(Line 130-135) 

Yuhun was at the beginning a brother (or disciple) of Mishihe and gave him- 
self to the Holy One. He was hidden and being sanctified. He lived in the 
valley. Since his birth, he had never taken wine nor flesh. He ate only raw 
vegetables and honey, honey from earth. At that time, there were many peo- 
ple who came to Yuhun and were baptized through immersion?? and 
re-gained the law. At that time Yuhun sent Mishihe into Jordan and baptized 
him. As Mishihe went into the water and then came up from it, there was a 
cool wind coming from heaven whose appearance 

(Line 135-140) 

was like a white dove which sat on Mishihe. In some empty place a voice 
was heard: “Mishihe is my son. All human beings in the world should follow 
his teaching." All the disciplines are meant to do good. Mishihe therefore 
was like other human beings.’! This is the Dao of heaven and was work 


60 gg (ming guo), line 125: bright fruit. It is assumed that À guo, is a mis- 
writing of (xing), which means "star". 

Æ (xin xing), line 125: Æ is the eighth of the ten Heavenly stems used as se- 
rial numbers and also in combination with the twelve Earthly Branches to designate years, 
days, and hours. Here it may refer to the time when the new star appeared. 

2 — Wr AIS (yier qianhou), line 126: a little before or after this time. 
63 46 (Fulin), line 127. 
64 e SÉ (wulishilian), line 127, i.e., Jerusalem. 
This is only a literal translation. In ancient China, a day was divided into 12 
units. Five may mean 10 a.m. in modern sense. The exact meaning is not known. 
Ov HE (Shunan), line 129: which is supposed to be Jordan. 
ETS (Ruohun), line 129: similar to Johan. Here John, the Baptist is meant. 
68.£. Mt.3:13. line 129. 
69 ai FE (hun libai), line 132: immersion ceremony. 
70 cf Mt. 3:16-17; Mark (Mk.)1:10-11; Luke (Lk.) 3:22, the Baptism of Jesus. 
Here it means the Incarnation. 
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(discipline) of the heavenly Lord in order to deal with all beings in the world 
so that they may stop serving those inferior gods. Then those of you should 
listen to these words: Stop serving those inferior gods. Stop doing evil, but 
have wills to do good. 

(Line 140-145) 

From age twelve to over thirty-two, Mishihe sought to ask all who had done 
evil, to turn back to do good. Mishihe together with his twelve disciples then 
suffered. The dead were made to live; the blind got back their vision; those 
who had skin diseases got cured gradually; the sick got healed; for those who 
were afflicted by demons, the demons were cast out; the crippled were healed 
specially. All who were sick came to appeal to Mishihe. 

(Line 145-150) 

They held His clothes”? and always got healed.” All those who do evil: 
those do not repent and turn to the good way, those who do not believe the 
teaching of the heavenly Lord, those who were unclean and greedy; those 
who do not give up drinking and eating flesh in this life, those scribes who 
serve the inferior gods and remain either slanderous or jealous, or those who 
kill according their wishes. There are many such people. If they had be- 
lieved this teaching,’4 then they would not have killed Mishihe. Then, the 
evil ones were befriended. 

(Line 150-155) 

They agitated people to become jealous of those who had faith and pure 
hearts. Then from those officers, "? there was a desire to kill Mishihe. Their 
plot failed. Then they spoke evil (against Mishihe) to the great king. The 
evil-doers depend on their evil. Mishihe does good, and goes further, He 
saves all beings. When Mishihe was only thirty-two years old, those 
evil-doers spoke to the great king Piluodousi’® and came to him and said: 
“Mishihe deserves to be dead.” The great king 

(Line 155-160) 

then made inquiries about the crime which was testified by the evil-doers 
themselves. Mishihe was brought before Piluodousi. It was a plot to let 


T2imvb or LE (jiasha), line 145: the gown which a monk wears. A Buddhist 
term. 
73cf. Mt 9:20-22, line 145. 
#4 (jiao), line 146: which means either “teaching” or "religion". 
T5sp ge (Pingzhang), /ine /50: a name for the officer in the Tang Dynasty. 
TOOL KRÆ (Piluodousi), line 153, i.e., Pilatus. 
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Mishihe receiving the death penalty. Then the great king was about to carry 
out the execution: “Let this person be put to death! I have, really, not seen 
nor heard anything!” This person does not deserve death. It was judged by 
the evil-doers. The great king said: “I cannot execute this person!” The 
evil-doers then said: “If this person does not die, then our men and women 
(die).” The great king Piluodousi 

(Line 160-165) 

sought water and washed his hands and then he came to the evil-doers say- 
ing: “I really cannot kill this person.” Those evil-doers increased their ap- 
peal, saying: “It is not possible not to kill him.” Mishihe offered His body to 
the evil-doers. For the sake of all beings he was sent to this world so that 
people in the world would know that their life was short like candles. 
Mishihe preached to the people in this world and died on their behalf. 
Mishihe gave His own body and received death willingly. The evil-doers 
then brought Mishihe to 

(Line 165-170) 

another place. To a place of ...77 called Qiju./8 Then they tied Him to the 
cross together with two criminals on the left and the right side. On the same 
day, they bound Mishihe for five hours on the sixth day of fasting/?. He was 
bound at dawn. Until the sun-set, it was then dark all over. The earth 
quaked and the mountains collapsed. All the tombs opened and all the dead 
rose to life. If these things are so, why shouldn't you believe 

(Line 170) 

this (religion) teaching? Death and life are in the hands of the person of 
Mishihe. Those who have great faith said... 


82. ON THE ONE-GOD — Hi 

[C] 

(Line 1-5) 

All things manifest (only) One-God. All things are the things made by the 
One-God. If the things which are seen are the things which were made, then 
the seen and the made manifest the same One-God.9? Therefore, one can 


77 here the words cannot be understood. Line 165. 
7184 4a) (qiju), line 165: it means most likely Golgatha. 
Friday. 
80The second sentence of this text: is differently punctuated by Saeki and by the 
Chinese scholar Jiang Wenhan. Weng Shaojun in his book used Saeki’s version. I believe 
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know that all things were created by this One-God. The visible and the in- 
visible were all created by this One-God. Until today, things made by God 
can be seen. 

(Line 5-10) 

So those things can stay in heaven or stand on earth, unchangeable until to- 
day. The sky has no pillar to support it. Should it not be made by the 
One-God, how can it stay up there for forever, and cannot fall down? This is 
because of the wonderful power of the One-God. Should it not be the work of 
the One-God, who can stand and not fall down for ever? Therefore, (we) 
know that it 1s because of the power of the One-God that the sky can stay 
high-above there alone. With this analogy, (we) know the wonderful power 
of the One-God. Since it is the power of God, then we know that even 
though there is no pillar to support it, 

(Line 10-15) 

the sky can stay high-above alone. Since the sky stays high-above alone 
without the support of a pillar, we know that it does not stand by itself rather 
by the power of the One-God, which is as same as a pillar there to be seen; 
and that with the power of the One-God, there is no need to have pillars or 
walls. Man sees that in heaven and on earth, man has no position there, e1- 
ther. So man says that he has no place of rest. The so-called position 1s po- 
sitioned upon water. But then upon what is water positioned? Upon wind! 
Then for a long time 

(Line 15-20) 

it (heaven and earth) has neither collapsed nor fallen down. Thousand of 
things move and turn, but not one thing is seen. However, there is the power 
of God which makes all things acquire what they had wished. It is like ar- 
chery. One sees only the landing of the arrow, but not the archer. Though 
one does not see the archer, the arrow cannot come by itself. There must be 


that Jiang’s version is correct. Saeki’s version reads: —t) Si, — B[&— 1i, 
-ERR MEER., PEC, THERME. If so, the translation will 
be: all things are the one-God. If all what is made is seen, if what is made is seen, then 
what is made manifests the one-God without difference. Jiang’s version reads: 
—YRMNE-H—HA YE. AA ARATE, OPERA HN. 
The translation will be: All things are the things made by the one-God. If what is made is 
seen, then the things which are seen manifest together the one-God without difference. 
Although, there is not much difference in meaning between these two versions, Jiang's 
way of punctuating is better. Line 1-2. 
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an archer who has shot it. So is known with heaven and earth for which the 
One-God gives power, it does not collapse nor break down. Because of the 
power of God, the universe (heaven and earth) can stand for ever. Though 
one sees no one supporting and grasping the heaven and earth, there must be 
a supporter with wonder there. For instance, 

(Line 20-25) 

the archer, when his strength is gone, the arrow falls down. If God’s power 
is not given, heaven and earth will break down. It is because of God’s 
power, heaven and earth do no decay. Therefore, both heaven and earth are 
the power of the One-God. The heaven does not fall down, so we know that 
the wonderful power of the One-God has no end. There is no other god, but 
the power of this God, the only One-God. He is both invisible, and he is 
visible in two manifestations. It 1s like the left and the right hands and feet, 
moving forward or backward, upward or downward, very similar and not 
much different. 

(Line 25-30) 

Another example, within the one-God, the idea of the one-God is generated. 
That is to say, we know there is no left, nor right; no front, nor back; no up, 
nor down; the One-God grasps all together one thing, no other second, nor 
third. No one can make it and there is no master, nor maker, nor operator. 
We see the One-God staying and standing in heaven and earth, but we do not 
see him holding the heaven and the earth. And He can provide for all beings. 
This is what can be seen. Another example: 

(Line 30-35) 

a house has one master who has one soul. If the house has more masters, 
then the house will be in trouble. If one person has several souls, then this 
person is not able to do good. Therefore, a person has no second soul, nor 
third. It is like a house having one master, no second, nor third. Heaven and 
earth have only One-God, no other second, nor third. This One-God cannot 
be seen in heaven and on earth, just like the soul in a person, which human 
eyes cannot see. The soul in a person cannot be grasped nor seen, just like 
[the One-God] 

(Line 35-40) 

not being seen under heaven. Everyone wants to see or grasp the soul in the 
body. The most holy one of great wisdom is equal to emptiness. He cannot 
be grasped. Only this One-God is everywhere. And the soul in the body has 
also its own will. 
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There is only One-God in the world. In heaven there is no border. The 
One-God is not always in one place,®! nor does He hold one place. There is 
no border linking one place to the second place, nor one time period to the 
second time period.9? 

(Line 40-45) 

For example, from here to Bosi (Persia), like from Bosi to Fulin,83 there is no 
land-border nor time-border. Another example, the morals and teachings of 
the Holy Lord appear today. Then from now on, there will be no border 
limit, nor beginning of making (action),®* nor can the first and the second be 
possible again.8> There is only One-God. Therefore, there is neither border, 
nor the beginning of making (action), nor dwelling places, nor time-period. It 
cannot be questioned, nor can it be 

(Line 45-50) 

known by questioning. Where is this One-God? Wherever He stays, there is 
no limit, nor the beginning of making (action). One cannot ask the One-God 
when to do the action and when to begin. Neither can it be answered by 
questioning; nor can it be answered by not questioning. The permanent will 
not diminish. The diminishing is not permanent. Where the One-God is, is in 
the permanence of all things. The One-God has no beginning. His existence 
has no end. The place where the One-God dwells is the place of the ho- 
nored, though the honored is not seen. The One-God made laws 

(Line 50-55) 

which are not different. His self-holiness has no limit. The intangible in the 
world were made by the heavenly Lord.8® In the place of the heavenly Lord, 
the tangible in the world can be seen. Some cannot be seen. For instance, 
one cannot see the appearance of the soul, but one has the desire to see it. It 
(the soul) is similar to the knowledge of God (spirit)8’ in a person. All hu- 
man beings have these two elements (soul and spirit) which have the same 


8lA literary translation of the original sentence is: "always is the One-God, is not 

in one place, either." The complex word order is difficult to render. Line 38. 

The original sentence is somehow ambiguous. 

; Fulin, line 40: is the Roman Orient. In Jiu tangshu , p. 5313-4. Fulin is Da Qin. 

84 te f: (qizuo), line 42: literally, “the beginning of making”. 

This sentence seems to say that there will be no concept of time, therefore no 
beginning, neither the first nor the second. Line 42. 

X 9$. (tianzun), line 50:-the heavenly respected. 

fH ak (shenshi), line 52: a literal translation is God's knowledge. 
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root. It is like a tree which has two branches. The same is with a person 
who has both soul and spirit which are in this one person. If a person has no 
body, he is not complete, 

(Line 55-60) 

nor is he complete without soul, nor is he complete without spirit. Those 
which can be seen in the world are themselves not complete; but those which 
cannot be seen can be themselves complete. All things under heaven are of 
two kinds, but of one root. If one asks: How can the One-God know all 
things? Where are the invisible? The answer is as follows: all the invisible 
things exist in the world, like the things used (operated) by the One-God. For 
example, some of the things are operated by some men. 

(Line 60) 

All things in the world have four elements.8? Parable II.?0 


[D] 

(Line 1-5) 

Question: “What is a human being made of ?” Answer: “Some can be seen 
and some cannot be seen. How can one distinguish what was made and what 
was not made? What can be seen was made from four elements in the world: 
earth, water, fire and wind, which were made by God’s power.” Question: 
“What was made from these four elements?” Answer: Not one thing was not 
made. Not one thing was not made by the One-God. And the One-God is 
not . 

(Line 5-10) 

in the world, nor does He demand anything from the world. It is like 
house-building. One asks first to build a house for the builder. Ask for this. 
Then it will be accomplished when the One-God chooses to intend so. For 
instance, His mercy on all human beings can be seen in the world. His mer- 


88 — i (er zhong), /ine 53: meaning "two kinds". Here it refers to the visible and 

the invisible. 
Im (si se), line 60. According to Buddhism, the opposite of heart is quality 

(&). The four elements include: earth, water, fire and wind. Weng Shaojun: Sino Nesto- 
rian Documents: Commentary and Exegesis (Hong Kong: Institute of Sino-Christian 
Studies, 1995), 116. This theory has its origin in ancient Indian belief. Cihai: Zongjiao, 
43. 

ior ifi (yu), Jine 60. In ancient Chinese these two characters had the same 
connotation meaning “to tell” or “discourse”. Here it carries the meaning of “parable”. 
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cies were on animals. This One-God can be distinctively seen. Heaven and 
earth are both made by this One-God. From this point it can be clearly 
known. The will of the power of God is like the wind. It is not body nor 
soul. It cannot be seen by human eyes. It is commanded by the power of 
God and is summoned by the power of God. 

(Line 10-15) 

One (the things) should know that. Where can the rest of the things not be 
made? What makes this (thing) different from that (thing)? So many things 
are settled in the One-God. The whole universe possesses the power of God. 
Domestic animals, insects and deer do not know how to talk, nor do they 
have wishes and intelligence. This ts a simple fact. There exist thousands of 
things. Two contains one; three contains two. All are different. A unified 
world cannot be seen. Therefore, man is confused, thinking in his mind of 
different kinds of gods, seeing clearly the making of different kinds of things; 
what is more, there must be different kinds of gods. Who cannot differentiate 
the making of different kinds of things? 

(Line 15-20) 

As a result, there different kinds of gods arose. If man does not see clearly 
the making of different things, then he may see or may not see all things. 
There exist only two sides of acoin. This can be seen clearly in one person. 
For example, there are two kinds of men. One cannot say there is only one 
kind. One cannot say there is only one. [One cannot say there is only one.]?! 
Two kinds of god do not exist. And one cannot say which god made which 
man, nor can one say which god has the world. 

Then there exists a two-gods theory. (Actually), it is rather the two arrange- 
ments of the One-God. The One-God also made 

(Line 20-25) 

two kinds of worlds: one world, like body joined with spirit; and that second 
world,?2 like another world which has the same soul. Who possesses a 
joined world? Joining with the body, it has a limit. Joining with the soul, it 
will not affect (destroy) the eternal existence. For instance, the soul will not 
perish. The power of God has many qualities. The soul of a person returns, 
that is, turns around. Soul and Spirit were made of five components.?? They 


91 This may be diplography. Line 17. 
Here it refers to the next world, the world to come. Line 21. 
ERS (wuyin), now EZA (wuyun), line 23: Five components, a Buddhist term; 
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know how to see and how to hear. They speak and move. The nature of the 
soul is like this: when disjoined with the human eyes, 

(Line 25-30) 

it cannot see; disjoined with the human hands, it cannot operate; disjoined 
with the human feet, it cannot walk. It is like one and two, which need each 
other; or the sun and the fire which have one common nature. From this we 
know that fire can come out of the sun. But one thing can have another na- 
ture. The sun does not have flames, but has light and brightness itself. Fire 
must have flames in order to produce light. Without firewood, it cannot 
flame. So we know that fire has no light itself. For instance, fire and the sun 
have a common nature, but the sun has its natural light, but the fire cannot 
produce light without the burning of the firewood. So is with the power of 
God. It can make the same kind of things different from each other, or dif- 
ferent kind of 

(Line 30-35) 

things similar to each other. This power of God does not employ human 
power. It accomplishes everything naturally by itself. It is all the power of 
the One-God. For instance, if the soul and body (five components) cannot 
be united, it is because the soul does not fit the five components, therefore, 
this unity cannot be accomplished. Since there is no other Creator, so (this 
One-God) used His hand to create the five components. So the world can 
exist for ever, but not perish. Then there is nothing which cannot be ac- 
complished. It is like the soul being grasped. Five tastes? as well as the five 
components are the delicacy of the soul. Souls know the similarity among 
souls. 

(Line 35-40) 

As the saying goes: the soul dwells in the body. Another example: In the soil 
there is wheat which can later produce seeds. The combination of the five 
components with the soul is also like wheat producing seeds. A seed can 
grow into a plant and all plants grow according to their own nature. They 
demand no fertilizer. You can cut off the wheat and store the grains in the 


in Sanskrit: Skkandha. “Yin” means “hidden”. In Buddhism, a human body has no real 
self entity, but rather is composed of five elements: (1)Rupa, the material element of the 
body; (2)Vedana, feelings like sorrow, joy, worry, happiness, etc; (3) Samjna, illusion or 
image; o) Samskara, will; (5)Vijnana, consciousness. Cihai: Zongjiao , 43. 

TLUR (wu wei), line 34: Five tastes: sweet, sour, bitter, sharp, and salty, which 
represent all kinds of tastes. 
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cellar. Without depending on fertilizer, the warm wind can blow. So is like 
the soul in the body. It does not need to seek for food, nor clothing. When 
the world starts to perish and the catastrophe comes, then it is the time of 
re-birth.?° 

(Line 40-45) 

Then the soul returns to the body, naturally being sufficed, needing to seek no 
food or clothing, happily existing, playing with magic power, being close to 
no materials, and depending on no flesh. Joyful as a flying angel, it plays 
happily with itself. It is joyous in the next world,?Ó as joyous as the soul 
wandering in the body. That soul is as happy as a guest in the world. While 
in this world,? the soul and the body of the five components are both guests. 
Both of them are happy in the next world. 

(Line 45-50) 

For instance, the soul is a guest in this world.?9 That means that the body of 
the five elements is also a guest this world.?? Thanks to the godly power 
being generated by the heavenly Lord, 100 the soul can be so happy and with- 
out worries in the next world. As said before, the smell and the tastes of the 
soul in the body are honored by the heavenly Lord. All things can be clearly 
seen. There should be reward and judgment in the world. It is like the soul 
always depending on the body, with the soul as the guest and the body as the 
master, both existing ever long in the world. (The body)!!! seeks the soul. 
How can the soul be rich, earlier than the body? 

(Line 50-55) 

Because it gave loans to the body (the five components). So it is no doubt 
who is poorer. If the body (or the five components) is poor and cannot pay 


95, (jie), line 39: in the sentence is a Hindu term, which means that the world 
after thousands of years will perish and then be reborn. This one time perish and rebirth is 
i). Weng, 22. 

Oi EK (bi tianxia), line 42: the world to come. 
ITIER F (ci tianxia), line 45: in this world or in this life. 
Meaning the soul dwelling in the body. 
Since the soul dwells in the body, so the body is also a guest like the soul. 
X 3$. (tienzun), line 47: the heavenly respected. 

l Line 49: in Zhu Qianzhi's book, 119, this sentence has the word “body” ff 
(shen) at the beginning. Zhu used Haneda's publication of the Chinese Nestorian docu- 
ments which includes only a photo-offset copy of the Book of Jesus, the Messiah and On 
the One-God, published in 1931 by Kyoto Institute for Oriental Culture 
Gn f ALT SC CAE BE DT ITT) 
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back the loans, whereas the soul is rich and satisfied, giving loans to the 
body, then the body is poor as always and the soul is rich and satisfied. 
Therefore, undoubtedly, the body cannot pay back the loans. Such being the 
case, the body is poor and soul is rich and satisfied. There is no other real 
countermeasure, because the body is always earth and dust. The soul is 
somehow little in this way.102 It is like a body joins the two together: the 
five elements and the soul, but two are in one. 

(Line 55-60) 

God knows! If God knows, it does not mean that anyone in this world 
knows! Although two-in-one can be first known in this world and in the next 
world, the things in the next world exist like those in this world, too, as it was 
already determined before. After a life was born from the mother’s womb, it 
can be known that this life grew first in the mother’s womb. As we heard, 
there must be a maker (Creator) in this world. After this world, there is a 
making in the next world. If one is born in this world, one does not always 
live and stay in this world. Therefore, in this life, one can do good and sow 
what will be rewarded or judged. 

(Line 60-65) 

What the next world requires should be sown first in this world. Then one 
leaves this world. What kind of world is it in the next world? In this life, one 
needs a mother’s womb. And with it, thousands of lives can be expected and 
made. What is needed in the next world should be needed first in this world. 
Between these two phases, it should be clearly explained. However, what 
can be seen with eyes in this world must be seen clearly. There are also 
many countless languages and sounds. They should be clearly heard. Un- 
counted fragrances should be smelled and their scents differentiated. 

(Line 65-70) 

Innumerable grains should be tasted. Numberless products should be made 
with one’s own hands. As far as the body is concerned, it was not made in 
this world. It was made in the mother's womb.!% If, suddenly, the five 
elements appear, then it (the body) cannot be perfect when one element is 
missing. For instance, all human beings in this world come out of the 


10240 (shaoxu), line 54: somehow small or little. In the sentence, it is not clear 
what it means by somehow small or little. 

103 8r né (mutai), line 66: in the mother's womb or the previous existence/the pre- 
vious generation. 
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mother’s wombs. They were all made inside the mother’s wombs. They 
could not be made elsewhere. If it is seen that all were made in this world, 
then they were made in wombs. It is like what will be needed in the next 
world. They must be jointly prepared in this world. 

(Line 70-75) 

If they were not jointly made in this world, then they cannot be accomplished 
in the next world. All merits and virtues should be accomplished in this 
world, not in the world to come. Do not kneel down and worship devils. 104 
The merits and virtues should be made in this world, not the world to come. 
The punishment from the One-God cannot be run against. May it!0? be done 
in this world. It cannot be done in the next world. For instance, virtue should 
be made first in this world, not in the next world. Almsgiving as well as other 
virtues should be made in this world. In the next world, even though one 
wills to do it, 

(Line 75-80) 

it cannot be done. The heart of expression should be wide open, but not nar- 
rowed. To open one’s heart is to be done in this world, not in the next world. 
With such consideration, an evil heart, evil thoughts, evil repay plus jealousy 
should all be eliminated. They can be eliminated only in this world, not in the 
next world. Have a clean and pure body and mind. Have humble worships. 
Do not violate disciplines. This can be done only in this world, not in the 
next world. Worship the heavenly Lord with an honest heart. Then all your 
sins will be eliminated. 

(Line 80-85) 

You can only worship in this world, not in the next world. If someone left 
this world and is gone, he had already sown in this world what he would be 
richly rewarded. It is difficult to sow in the next world and be richly re- 
warded. In the next world, only happiness is seen, not anyone. The 
One-God is the self-holy God. The power of this self-holy God was made 
beforehand. He settled the world and then went to the next world. It should 


104 n (gui), line 71: evil or other spirits. Apart from worshipping heaven and an- 
cestors, other spirits-worshipping also exists in the traditional Chinese religions. In Chi- 
nese: MARZEFE guishen chongbai. Lu, Daji, ed., Zongjiaoxue tonglun [General Essays 
on Religions] (Peking: Zhongguo shehui kexue chubanshe,1989), 557. BAH, 

(RAB AR: PRA RBG REL, 1989. 

105 i ifii f. (cichu shi de), line 74. "It" here supposedly refers to merits and vir- 

tues. 
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be understood that there is no easy convenience. Man toils. It all depends on 
oneself. 

(Line 85-90) 

Where there is toil, there are no merits and virtue to be found. The great 
forgiveness goes to human beings first. Who knows which one will be esta- 
blished by the heavenly Lord? Serve only the One-God, the heavenly Lord. 
Worship the One-God. Seek the One-God. Do in such a manner. Igno- 
rance of such significance leads to no merits and virtue. Merits and virtues in 
other places are not the merits and virtues in this place. Where merits and 
virtues are is like where one builds a house. The foundation has to be laid 
beforehand and be solidly laid. If the foundation is not solid, the house can- 
not be built. The same ts true with making merits and virtues, 

(Line 90-95) 

one has to cultivate'^? oneself first and be fully vigilant. One also needs to 
know the arrangement of the One-God. All should worship the One-God and 
receive His grace. Then one can do other things of merit and virtue. Here 
are the merits and virtues praised with words, not other merits and virtues. 
This should be known. For instance, one must speak with good intentions, 
knowing who the heavenly Lord is. Do not hang on merit and virtue. Do not 
always be lazy in heart. If a person has no idea or wisdom, but wants to 
build a house, then the foundation 

(Line 95-100) 

is not solid. The wind blows the house away into the air. If the foundation of 
the house is solid, the wind cannot blow it away. If merits and virtues are 
not approved by the heavenly Lord, they will not be fully accomplished. If 
one desires to see the appearance of the One-God, one must show one’s pure 
body and mind. One should reflect in this way. It is like the body having 
numerous veins, all of them being different. Body and soul, they all have 
their own existence. All arteries and veins support each other in their places. 
In the whole world, there are uncountable species. 

(Line 100-105) 

Either one or two, they must all look like the One-God. This or that is all 
created by the One-God. For this life-nurturing, all should praise and wor- 
ship God with their own words. Time stays for ever and does not disappear. 


106 


10644 (xiuxing), line 90: it normally refers to practicing Buddhism or Taoism. 
Here it is translated as self-cultivation, which is in a wider sense. 
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It is divided into seasons, spring and autumn interchanging, cold and warmth 
coming and going. Four seasons form into one year. Days plus nights, one 
Jia Chen!07 becomes a day. All goes back to the holy One-God. (His) wis- 
dom is natural, lasting for ever, having no loss nor gain. For instance, good 
sounds exist originally, so they have naturally their own echoes. 

(Line 105-110) 

The One-God perfectly exists, so His laws are naturally complete and surpass 
all kings and human beings.!98 Originally, man heard that there is an enemy 
in this world. Man is confused by the evil ones which made him deaf and 
blind, unable to hear the law. Man originally came from the God of good- 
ness. Man had originally a good cause, but due to his ignorance, he was at- 
tempted by the evil and is unable to understand things. For instance, he 
writes down what is good and evil, but he himself is still confused and lacks 
understanding. 

(Line 110-115) 

He does not understand the blessing of God. He is like a four-footed animal. 
This is so because his mind is like his four-feet, which is hard to explain. He 
cannot release himself, therefore, he is no different from a four-footed animal. 
One knows that a four-footed animal has no rational thinking. It does not 
know to worship the One-God, nor does it know to offer a sacrifice. Devil 
after devil makes man confused. A devil goes into the house of his enemy. 
He cannot escape from evil. But there are such foolish men who are all 
tempted by the Devil. 

(Line 115-120) 

and fall into evil. Because of this, the enemies which he has heard about are 
no more than devils and foolish men. Therefore, for the convenience of the 
foolish ones, the name of God was inscribed on trees and stones in order to 
make it clear. The name of the Devil is “the enemy of the world”. From this, 


LOT nic fig (jiachen), /ine 103: in Chinese tradition, one Jiachen equals twelve days. 

KF (tianzi), line 106: son of heaven. In ancient China, sons of heaven refer 
to Emperors. I believe the words KA (zhongren), human beings, belong to this sen- 
tence, not the next which is how Saeki punctuated. If these two words go to the next 
sentence, it will read: "Human beings because man heard there is an enemy," which is not 
a well-formulated sentence. Or as Weng Shaojun suggested, the word "heard" [il] (wen), 
was written incorrectly. It should be [ii] (jian), which means “in, or in the middle". 
Therefore, the sentence should read: "Human beings, thereafter, have an enemy in the 
world. AE] (renjian)”. See, Weng, p. 129. 


168 


one must know that names are used by man to explain things so that man can 
differentiate between good and evil, deep and shallow. If man still does not 
understand, then he is so misled by the Devil that he cannot do good, 

(Line 120-125) 

but has to think about the devil. If man can clean away evil, then he can 
gradually come to awareness. The Devil was originally a celestial being like 
angels. However he fell and became evil, so he returned to the evil course. 
For example, a foolish man was originally good, but he did evil things. 
Therefore, after a short while, he began to think of evil ideas. Because of his 
evil ideas, no doubt, he is the evil enemy of the One-God and of all men. 
Then he wanders off the main path gradually. 

(Line 125-130) 

Because God dislikes it, he cannot leave the “Three Levels of the World” 
by himself.!0? He is also far away from his good family and relatives. 
Therefore, he is called a devil, re-named Satan.!!9 For instance, its for- 
eign!!! name is evil devil, the same word as the Devil. He is like a devil 
returning to his evil ways, or like lost men turning to the evil ways. Since 
foolish men were all tempted by Satan, so their hearts turn to the evil one. 
Their names 

(Line 130-135) 

are also equal to Satan, or like Wangliang,!!? all returning to the evil path 
and gradually drifting away from Heaven. The evil place in the world is their 
dwelling place. They rely on their gods to live. So we say, the evil wind is 
still in the world. Evil conduct is still there like evil. These are the enemy of 
the world. They are happy to be attached to the ones who live in the evil 


109 = m. (sanjie), Jine 125: the "Three Levels of the World", a Buddhist term 
based on ancient Indian belief that there are three levels of world: (1)the world of desires, 
(2) the world of color which is at a higher level away from material desire and (3) world 
of no- Ir the highest level which refers to the spiritual state. Cihai: Zongjiao , 45. 

1022 47 HB (shaduona), line 126: a foreign word translated according to the pro- 
ct supposedly Satana. 
Nr (Hu), line 127: refers to anything coming from the north and west regions 
in old China. 
ln: (wangliang), line 130: a kind of demons or monsters in Chinese mytho- 


logy. 
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place. So, in the evil place, the biggest is called Satan.!! The others are 
called demons. !!4 

(Line 135-140) 

And these demons left Heaven together with Satan. It 1s clear that they have 
the same evil way. Since Satan is always planning all kinds of evil plots in 
order to tempt people. So let him do it. Satan is jealous when people do 
good and his original intention is to cause people not to show reverence for 
the One-God. So he only thinks about evil ways and tempts all human beings 
to fall into his evil trap. It is because of the temptation of Satan that the 
foolish ones have no hearts to worship the One-God, but on the contrary, 
worshipping the evil. 

(Line 140-145) 

So they fall into “three evil states”,!!? first, then, into the world of Satan. 
Then, they live in the world, but a far-away degrading world. This is what 
was caused by one single evil thought. The law lasts for a thousand 
life-times!! and does not change for a single moment. Satan comes from 
evil. Evil appears and he thinks evil, so he goes from evil to evil. But in the 
“four parts of the world”,117 it is the One-God that causes men to think 
about the good and to be good. In the same “four parts of the world”, it 1s 
Satan who thinks about evil and tempts men to fall into evil. This is why, 
from beginning to end, the One-God wants all men to become holy. 

(Line 146) 

On the One Heaven!!® Part I (— Kit —) 

[E] 

(Line 1-5) 

The Sermon of the Lord of the Universe (IFRS) 

The Lord of the universe says: if someone wants to give alms, do not do it ın 
front of men. You should let the Lord of the universe know of it. Then you 


1134642 (shennu), line 134: supposedly Shada in Syriac. 
1141 (gui), line 134: evil. 
= #818 (san erdao), line 140: the three evil states: hell, demon and beast. 

1164 (jie), line 141: one life-time is Jie, a Buddhist term a period from life to 
death. 

l 1790 EF (si tianxia), line 143: four parts of the world: the East. South, West and 
North, i.e., the whole world and is a Buddhist term. 

l 18 _ x (yi tian), line 146: One Heaven, which is equal to the One-God. Tian re- 
fers to the Ruler of the Universe. See, Xiandai hanyu cidian [ Modern Chinese Diction- 
ary], 3rd ed., s.v. "Tian." 
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can start to give alms. If your left hand gives alms, you should not let your 
right hand know. When you pray, do not let other people see or hear about 
it. You should only let the 

(Line 5-10) 

One-God himself see it, then you may start to pray.!!? When you make an 
appeal (to God), do not do it rashly.120 First, you should forgive others’ sins. 
You, then, look at your own sins and also confess your sins. If you can 
forgive, the One-God will forgive you. You should know that the one who 
controls all the matters can forgive, like Kenu Yishu (Christ Jesus).!?! You 
should not store up treasures on earth. 

(Line 10-15) 

It can either be destroyed or be robbed by thieves. Treasures should be 
stored up in heaven where they will not be destroyed, nor lost.!22 When you 
judge others, there are two life-related things which are first important in the 
world: first is the heavenly Lord, the second is money. If one has no money, 
then he lacks food and clothing. One needs not worry! too much. For 
instance, if your own son was robbed by terrible thieves, then what would he 
eat and wear? I am telling you: there is not one thing which you should not 
ask the One-God for. This is no sin. And if you want clothes, you will be 
satisfied. Still less should you worry. 

(Line 15-20) 

All of you are disciples. Whoever asks the heavenly Lord to abide with him 
often, then he will be as free as relaxed. The One-God has everything, in- 
cluding desire for food and clothes. In life, a person wears the clothes of the 
soul and of the body. Sometimes in some place, he is given food and drinks 
and sometimes clothes, but with other gods, nothing can be provided. Look 
at the flying birds only. They do not sow or reap or guard their barns. Or 
like a (flower)!24 in the field, it lacks no food. 


119cf Mt. 6:1-6. Line 5. 
# (man), line 5: without control; rashly. 

121% (kenu yishu), line 8: probably a rendering of the Syriac term 
“Kadosh-ishu”. 

122.£ Mt. 6:19-21. Line 10. 

23 = (sansi), dine 12: think three times, which refers to thinking a lot. 

124 here after the word “— (yi)”, meaning “one”, a word is missed. Line 19. Saeki 
believed that the missing is “## (shen)”, i.e, God. I think the missing word may be “E 
(hua)", i.e., flower, or some kind of flower. cf. Mt. 6:28-29. 
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(Line 20-25) 

It does not plough or talk about clothes. But its place is better than every- 
where.!2? Do not think about making a record for yourself and have a right 
understanding for yourself. Do not look at others' sins. Because you have 
no righteousness, so you want others to be perfect. It is like a splinter in your 
own eye. You, on the contrary, say to others: “You have something in your 
eye which you should remove." Because of these words, it is a false act of 
correction. You should first remove the splinter in your own eye. 

(Line 25-30) 

If you are not clean and pure, how can you say such words to others?126 It is 
like that you should not throw pearls in front of the people from Liao 
(pigs),!27 if so, you are also like a pig. The pigs may trample on the pearls 
and will not know how to use them.!28 And you made an effort but have not 
thought about it well, instead, then, you are reprimanded. Why should you 
do that without knowing the consequence yourself? 

Appeal to the One-God. Knock, He will open the door for you. Because He 
is the One-God, so if you ask, it will be given to you; knock, the door will 
be opened to you.!29 If you have asked, it is not given to you, then the door 
will not be opened to you even if you knock. Therefore, when you pray, 
(Line 30-35) 

you should not indulge your own desires. If so, you will not get what you 
pray for.!30 What your family has will be given to you as you wish. If you 
ask your father for bread, you will get it. If you ask for a stone, then it may 
be a self-destruction. So it will not be given to you. If you ask for fish. It will 
be fine. If you ask for a snake, maybe it will poison you.!?! So it will not be 
given to you. There is no sense to do such a thing, nor is it good. Learn to 
show compassion. This will do good. When asking the father for something, 


125cf Mt. 6:25-31. Line 20. 
126.£ Mt. 7:1-5. Line 25. 

Line 26: between 639-646, the Tang Emperor Taizong went on a punitive ex- 
pedition to the country of Liao. The people of Tang regarded the people of Liao as pigs. 
In Hou hanshu, there is a story on the pigs of Liao. So, the people of Liao were thought 
to be equal to pigs. (FRI KR) , 1139. 

28cf Mt. 7:6. Line 26. 
129cf Mt. 7:7. Line 28. 

300f James (Jm.) 4:3. Line 30. 
3lef Mt. 7:9-11. Line 32. 
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it depends on what kind of thing you intend to ask. For the person who 
makes such an appeal, 

(Line 35-40) 

it can be given to him and it cannot be not given to him. What must be given, 
but is not given, what do these two things mean? What the son asks for must 
be given, too. To the knowledge of the one (God), !32 there is no intentional 
knowledge, nor is there a place for intentional knowledge. There is good and 
bad. And these two do not blend with each other. It will be judged 
(rewarded) in heaven, and it does not need to be said. If one asks for some- 
thing but does not get it, so is it. There are things which may not be desired. 
One may not ask unrestrainedly. What you need is sought (prayed) by oth- 
ers; and what others need should be sought (prayed) by you. 

(Line 40-45) 

What others have done unto you should be repaid by you.!33 Get away from 
the bad road. For instance, the right road-entrance (gate)!34 will send you to 
heaven, but only few can be in heaven. Many walk on the spacious road to 
happiness, but it is like going to perdition.!?? However, there are the ones 
who speak other words, saying that good and bad (roads) are on the whole 
the same. What you know will be your destination. You should listen to the 
teaching! And what did Mishihe do? He went through the path of aware- 
ness. For three years and six months, 

(Line 45-50) 

he did his work as a disciple and died in the house of his own people, 136 and 
was hanged high up (lifted up) there.l37 There were Jews!38 who planned 
from the beginning to arrest (Mishihe) three days before His death. All peo- 
ple after Him will resurrect from the dead and then enter into heaven. This is 
like a sanctification. A proclamation was made to the world that the time had 


I32Here after the word “one”, a word is missing. “— ( ) ME”. Line 36. It 
was proposed that the missing word is God. Then it reads: One-God. However, it does 
not seem to make any good sense in connection to the following sentence. It does not 
have to be One-God, but can also be one person, one thing, etc. I leave it open. 

330f Mt. 7: 12, the Golden Rule. Line 40. 
^r (koudao), line 41: the entrance of a road. 
35cf Mt. 7:13-14. Line 41-42. 
JÓHere it should refer to the fact that he died in the hands of his own people, the 
Jews. Line 45. 
37 HÆRE (shang xuan gao), line 45: being hanged high, i.e., crucified. 
N (Shihuren), /ine 46: the Shihu people, i.e., Jews. 
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been fulfilled. If three years and six months have been fulfilled, 139 this is the 
arrangement for you. It was so in the past. So did those Jews arrest (Him). 
(Line 50-55) 

It was prophesied from their own house,!40 and was spoken from the mouth 
of the Son of the heavenly Lord: “I am Mishihe!” “Who could speak like 
that? He is not Mishihe! Blasphemy! (We) will arrest you and dispose you.” 
However, since the time of Fulin's!^! Caesar,!42 if the Caesar did not agree 
with the arrest, then the death penalty could not be dared. If already arrested, 
the person should be taken to the jury who will question carefully, from the 
beginning to the hanging. If it was tried according to the law, and then there 
was no further question, 

(Line 55-60) 

the person should therefore be hanged. “Some of you said that the master in 
your house has a law!43 and according to your own law, the execution should 
be carried out. So, these words came from yourself. Who said that I am the 
Lord of the Universe? 144 Stop arguing. This are the true words. It was the 
time when this was promised to the family of Gun,!^? not to yourselves. 
Therefore, don't talk nonsense." There was from the beginning that (first) 
man.!^ From (the existence of ) all human beings, it can be known that this 
(first) man existed. Who hid his body!47 and lied? Is it the Lord of the 
universe? [tis not so! That can be seen! Also, (He) ate 


13%.£ Mk.1:15. Line 48-49. 

1AÜHere refers to the Jewish prophecy. Line 50. 

141p pk (Fulin), /ine 52: here it refers to the Roman Empire in a broad sense. 

142352 (Jixi), line 52: Caesar, “the time of the Caesar" probably means that from 
the time of 64 B.C., the time of Julius Caesar, Syria became a Roman Province and Ro- 
man Law was therefore enforced. 

Here it refers to the law of the Jews Line 55. 
ddof Mt.26:64, Jesus before the high priest. Line 56-57. 

> (gun), /ine 57: an ancient Chinese name. It is said that He was the father of 
FE) (Yu), the first king of the Xia Dynasty 52 (2100-1700B.C.) Here it refers to the place 
of the honored, the saints, etc. 

That is Adam, the first man. Line 58. 

Tg Ey (zhuo shen), line 59: I translated as “hide the body.” The scholars in the 
past thought the word {(zhuo) was a mistake for LE (ti). See, Weng, p.140. In this 
case, it was translated as "to raise the price of the body", which I think, is a bit too far 
from the original setting. 42, when used with j&& (cang), means to hide and seek. My 
opinion is that to hide themselves from God in the Garden in Eden is closer to the original 
setting. Therefore, I propose, the word #£ in the original manuscript is not written 
wrong. 
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(Line 60-65) 

from that tree and was punished by the (...)!48 Lord. He disobeyed and ate. 
So, his heart intended, and eating was as followed.!^? At the time of eating, 
he wanted to be like God. He could see!?? from his own intention, as if he 
were the Lord of the universe.!?! Therefore, this man disobeyed and cheated 
his own body in order to be like God. He deserved death. Because of that, 
Mishihe was not God.!52 He became like man.!?? This is the self-making of 
the Lord, made by the unlimited sanctification. He was not born out of 
human stock, but of the Lord. He has a beloved of His own body. He is 
from that house of Gun.!?^ As a result, 

(Line 65-70) 

he stayed with the foolish talkers, got the punishment which you deserve. So 
there were the old descendants from the family of Gun, but they could not act 
like Him.!?? They proclaimed (the message) from time to time. But only the 
lamb was led to the slaughter-house, without any sounds, without shouting, 
so silently. All the punishment was placed on him,!*° the one who is loved, 
for the sake of loving you. The descendants of foolish talkers are defeated by 
Him. For instance, the body of Mishihe died. This does not mean it was the 
end of life. By doing so, the foolish ones from the family of Gun like those 
who talk foolishly 

(Line 70-75) 

could avoid death. They will die. It is not that they should not die, but rather 
with the help of the holy method they can be forgiven in Mishihe. It is so 
easy to receive (forgiveness). Mishihe carried the suffering. It is not that He 
has no strength to bear, or no strength to do anything, but he obeyed the law 
and was hanged (crucified). At that time, the time when He gave His life, the 


148 Here a word is missing before À (zun). Probably either tht (shi), the universe, 
or X (tian), the heaven. Line 60. 
I punctuated the sentence as goto, HE which means: “with such an 
intention, the eating was as follows.” Line 60. 
2099 (ming), line 61: good eye-sight. 
1516f Gn. 3: 5. Line 61. 
?2He did not cling to his equality with God. Line 62-63. 
153.f Philipians (Ph.) 2:2-7. Line 63. 
House of Gun, /ine 64: house of the Holy. 
Here I suppose it may refer to the old prophets before Jesus. Line 65. 
S6cf. Is. 53: 7-8. Line 67. 
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earth and mountains were shaken. The rocks were split and collapsed. At 
the place of the holiness, the veil was torn into two pieces. 

(Line 75-80) 

Another place the tombs opened themselves. One heard the dead ones who 
were the blessed and the virtuous rose to life from the dead, and approached 
the crowd.!?7 There were fourteen days and one month. There was not a 
single day when the tomb was not guarded. The sanctification took three 
days. For instance, in the darkness, everything cannot be seen by human 
eyes, but the holy one can hear and see. So, Mishihe was hanged, in order to 
fulfill the promise of the Lord of the universe. It 1s like what was told. When 
it was dark, 

(Line 85-90) 

regarding the body of Mishihe, a disciple of the Lord of the Universe whose 
name was Joseph!>® asked the executor for it. He looked for a clean shroud 
from home and wrapped the body and in the garden he laid the body in a new 
tomb which was newly hewn out of the rock. There a large stone was rolled 
across the entrance. Then the stone was sealed. The Jews asked to have the 
sepulcher kept secure because once Mishihe had said that he would rise from 
the dead in three days. Do not get confused that his disciples would come 
and steal the body 

(Line 90-95) 

from the tomb and then would say that He had risen from the dead.!?? So at 
the time of the doing, lon the third day (after His death), some Jews went to 
anoint Mishihe. At the grave, it appeared that the seal had been opened. For 
instance, there were the women who were the first followers (of Jesus). But 
these women were not the only eye-witnesses there. The angels who were 
sent by the Lord of the universe were wearing white, as white as snow. They 
were facing the guards. They descended from heaven to the big stone by the 
old entrance (of the tomb). They rolled away the stone and sat on it. 

(Line 95-100) 

The guards saw something like an angel coming to the grave. They looked 
for the body, but it was not there. They talked to themselves and then left the 


157.£ Mt. 27: 51-54. The death of Jesus. Line 86. 
158 kB (yaoxi), line 80: Joseph. 
29cf. Mt. 27:57-64. Line 90. 
the time of visiting the grave. Line 90-91 
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grave and went away. The ones who saw what had happened went to the 
Jews to report. The Jews gave the guards a large amount of money and 
asked them to stay. If they were asked what had been seen, they should say 
nothing. So did the guards say. According to what was said, Mishihe rose 
from the dead as it was prophesied. Some women went to 

(Line 100-105) 

that place according to (the practice of ) the law. There were Jews who came 
to look for the grave on the third day. As they came to that place, they saw 
clearly that Mishihe set off and left. So they went to pass the news to His 
disciples. For instance, those women mentioned before told the news. If 
they told a lie, there would be punishment from heaven. It is said that the 
women came to the grave and saw and heard Mishihe. This is true. Then they 
came to the place where the disciples were. They were to go to the world 
and 

(Line 105-110) 

then many would come and then go to tell the news. The disciples of 
Mishihe knew clearly of their task. They went to all the places and told the 
news (of what He said) to all the peoples and “in the name of the Father, the 
Son and the Pure Wind, baptize all of my lost people from here to the end of 
the world."!6! It was heard that for about thirty days Mishihe was on earth 
after he had resurrected. He instructed everything, spoke to 

(Line 110-115) 

all of you and promised that the Pure Wind!®2 would come to you from 
heaven. Then Mishihe was seen in the bright place in heaven. A scene ap- 
peared in heaven that He sat in midst of the Merciful Wind and was the great 
holy one. This was manifested to the whole world. Because of the jealousy 
of Satan, Mishihe was incarnated and needed support. He was thrown unto 
the ground. He was born from the Lord of the universe, but suffered all the 
sufferings and was tempted by the Devil and was assigned to men, but it did 
not work. 

(Line 115-120) 

Therefore, He suffered for them in order that they might not be alienated from 
the Lord of the universe. Get ready and turn toward Mishihe. All who have 
faith should come to the Lord of the universe. Those who have no faith, are 


lólcf Mt.28: 19. Line 106-107. 
16275 Fi (jingfeng), /ine 107: pure wind, which is the Holy Spirit. 
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like what is said: they have eyes, but cannot see. There have been enough 
men who did so.163 It is so. They can be seen until today. They live, but 
have no doubt. They have no fear of death in their mind. For instance, the 
dead ones, there are many. But those who are dead 

(Line 120-125) 

but believe in Mishihe, will not be perplexed. They will rise from the nether 
world.!©4 All should be resurrected. Ten days after Mishihe ascended to 
heaven, he fulfilled his promise to the disciples and sent His Pure Wind. He 
watched his disciples from heaven. Clearly, the reception of the Pure Wind 
could be seen. There were flames coming to the disciples like tongues of 
fire.16° They received the Pure Wind and then addressed to all the peoples: 
there 1s Mishihe. 

(Line 125-130) 

The world saw clearly the work of the heavenly Lord who was your Father. 
He came to the world and did the holy work. For my (our) sins, He died 
freely. His body was resurrected in three days. By the power of the hea- 
venly Lord, He ascended into heaven. This has been never heard of. This 
world is the world of the glory of Mishihe. All will be resurrected, there have 
been the dead who have risen. This has never been heard of. In this world, 
too, 

(Line 130-135) 

there will be those like Mishihe, who will rise from the nether world and go 
towards the place of the Law.!6° (Eternal) life will be given to all. It is like 
what should be reflected. There are rewards and judgment in this world. 
There are also followers of Mishihe. Those who worship the Lord of the uni- 
verse are with the Father of Mishihe. Heaven will be their eternal dwelling 
place, as well as a place for longevity and happiness. There, at the place of 
Mishihe, nothing will not be fully judged by the Lord of the universe. 

(Line 135-140) 

For instance, if you do not worship your Father, but worship the Devil, or 
have impurity, then you will get your punishment, that is, being in dark hell, 
dispelled to live there for ever with the devils, far way from the good place. 


163 who followed Mishihe. Line 107-108. 
164 4 (huangquan), line 121-122: the nether world meaning the river under- 
ground. A place where the dead are buried according to Chinese belief. 
cf. Acts (Ac.) 2: 1-4. Line 124. 
LOO gir +. LE (shifachu), line 130: i.e., the place where judgment is done. 
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This will be seen clearly in the world. The ministry of the religion was pro- 
claimed. What was proclaimed was also accomplished. His own disciples 
were not human race, rather the race of the Lord of the universe.!97 There- 
fore, the disciples could heal the sick, 

(Line 140-145) 

cast out demons, and raise the dead to life, in the name of Mishihe. What is 
more, their ministry extended to the whole world. This caused the disciples 
of Mishihe to have enemies. All are in one place. There is competition, but 
the victory!6® is with the disciples of Mishihe, also with the Jews first. 
Therefore, those who do not receive (Mishihe), so many of them live in suf- 
fering, also the last place leading to hell. The Jews did not obey, therefore, 
Fulin!©? made the Jewish city Jerusalem collapse. 

(Line 145-150) 

The sound of smashing was loud. The Jews were killed. The rest of the 
people were plundered and deported to different parts of the world.!"? So 
the disciples of Mishihe received words from the Lord of the universe and 
served the Lord of the universe. All men are enemies to each other, no matter 
how big or small they are. Only the good course can win. The disciples of 
Mishihe were killed and their good fortune was destroyed, they could be re- 
leased, and acquired all their achievement. It is as the Lord of the universe 
said 

(Line 150-155) 

that the Holy One had known it beforehand. If the result was immeasurable, 
then one must be prepared in advance. Some of you who serve the Lord of 
the universe must reflect carefully. Evil words should not be spoken. Good 
work is not enough to let your wish be realized. The Lord of the universe 
reconciled with men, but all kings deprive men of their freedom. From Fulin 
to Persia, the law is the same. There were grief and killing. Voices broke 
through, mountains were leveled and hole were filled up. 

(Line 155-160) 

However, they were not allowed to return to their homeland. Those who 
serve the Lord of the universe, their names are clear to see. It will be done in 


167.£ Romans 8: 4. 

16845 p (desheng), line 142: to win victory, which implies “salvation”. 
Fulin, Jine 144: here it refers generally to Rome 
This refers to the event of the Fall of Jerusalem in 70 A.D. Line 144. 
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the world that the Lord of the universe will act and the other races will be 
sanctified.!7! Plans were made by Himself. Only the will of the Lord of the 
universe will be accomplished. Those kings and holy lords, either from Fulin 
or from Persia all died. This is a bad law. The one who made it also had 
fears. 

(Line 160-165) 

Therefore, all in Fulin worship the Lord of the universe today. Some of the 
Persians were perplexed. They do like the evil devils. They built clay idols 
and worship them. The rest of the people always worship the Lord of the 
universe-- Jesu! "^ Mishihe. They said: since the ministry of the Lord of the 
universe, you have not much time to act. Therefore, know it clearly and 
come freely. Mishihe has manifested himself to the world. 

(Line 165-170) 

Since the birth of the body of the five components,!73 six hundred and 
forty-one years have not yet passed. It!7^ has been everywhere.!?? Which 
sage has seen such a change and could change it? It seldom happens in the 
world and neither has it ever be heard of among men. So it is the wonderful 
power of the heavenly Lord, because among all human intelligence and all 
visible things, it is the majestic power of the One-God. Therefore, the disci- 
ples of Mishihe himself were selected to go: you are sent to the world to 
preach all 

(Line 170-175) 

that I have taught you. It was not from the holy lords or kings, or from the 
rich men that His disciples were selected, rather from the poor, the weak, the 
small. Jt was the will of Mishihe. They are the words promised to you. The 
rest will be fully accomplished. And all will know that this is the work of the 
One-God. So, such words were promised by the One-God himself. All who 
want to understand 

(Line 175-180) 

how the One-God accomplishes and how their souls will go to heaven, must 
do according to the law. Therefore, it can be known that they are not empty 


171 fifi (yizhong), Jine 157: other races which refers to the Gentiles. 
17283 y (Yishu), line 162-163: Jesu. 
173 m tk Er (wuxin shen), /ine 165: body of the five elements, which refers to the 
birth of Jesus. 
Here it may refer to believers who have been everywhere. Line 165. 
Here probably means Christians are everywhere. Line 165. 
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lies, nor confusions, nor absurd words. Every evil cause should be judged by 
law. All prodigals who have done evil and have taken the wrong path should 
turn away from evil courses and return to the truth. They should walk on the 
path of the One-God and receive the judgment from the One-God. 

(Line 180-185) 

There is no other way out. Men must go towards heaven and know only one 
heavenly Lord who will make a judgment. Those who receive the judgment 
from the One-God are the prodigals, the ones who are afraid, who cast a 
horoscope and worship the fire,176 and the ones who fear the devils and 
worship them, the Yechaluosha.!77 They will live forever in hell under fire. 
To go to the truth, it does not necessarily mean doing great things to have 
faith, instead of following the arrangement of the One-God. 

(Line 185-190) 

There were only the devil together with Yechaluosha and other demons who 
disobey the One-God. As the One-God made his law which was written for 
the world: at the end of the catastrophe, the devil will come and will take a 
human form. It can be seen clearly in the world. In their temptations and 
sorcery, they commit countless sins in order to destroy all men and make 
them dwell in a place away from the One-God and close to themselves. 
Therefore, it was spoken: I am Mishihe. 

(Line 190-195) 

For three years and six months I ministered. After that, all who have done 
every evil thing and have evil behavior will be seen clearly. Who has done 
virtue for the truth? Those who do not believe and will be judged by the 
heavenly Lord are the devils. They take the human forms. Mishihe and the 
One-God can see it clearly in the world. At the end of time, the worldly 
dead will all be judged. Therefore, 

(Line 195-200) 

you who believe, who have done merits and virtues and who have followed 
the law with all your hearts will go to heaven, to the joyful place. That time 
will be endless. Those who have known the direct path of the One-God; but 
do not follow the good law; who do not receive the teaching of the One-God; 


176 KHHXMFE (huoshen libai), line 183: fire-worshipping referring to the Zoroas- 
trians. 

177 t SC AI (yecha luosha), /ine /83: yaksa (Sanskrit) and Raksa or Raksasa 
(Sanskrit). These are two kinds of minor demons in ancient Hindu belief. 
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who do evil; who worship the devil Yechaluosha, will be together with Satan 
in hell and they will fall into hell together and live there forever. 

(Line 200-204) 

That is a place of suffering under a big fire which will burn without end. 
Those who want to be saved, follow what was told. They have all heard and 
should do according to what was heard. If someone wills not, nor hears, he 
should think it over if he is with his soul. If someone wills not, nor hear, then 
he is with the Satan in hell and will never come out of it. Sermons of the 
Lord of the Universe: Part III. 


8.3. The Mighty of Three Receiving Great Praises 

(Gloria in Excelsis Deo) — 517822 #4179 

[F] 

(Line 1-5) 

The Mighty of Three of the Jing Religion Receiving Great Praises 
The supreme heavens! 80 praise with honor and awe 
The Earth, all peace and harmony recalls! 8! 
Man's original true nature a new solace finds 
in Aluohe,!82 the Father, three in one,!9? the kind. 


All ye good people worship (Him)!?? faithfully 
All ye spirits of wisdom sing with praise and joy 
All ye truthful turn to Him respectfully 

(Line 5-10) His holy light be received, and devils destroyed 


178— gi (sanwei), line 1: three powers 

1792 Jtr se (mengdu zan), line I: &: receive» JÆ: the degree of (receiving), 
greatly; %£: praise. The whole sentence together should be “the Three powers receive 
great praises". 

Wa (zhutian), line 2: normally understood as "many heavens". This term is 

parallel to the term “the earth" in the following line. 

181 +4 (chongnian), line 2: to remember again. 

18247 sisi (Aluohe), line 3: cf. Aloho in Syriac. 

ZA (sancai), line 3: three talents. This term was understood by Saeki and 
others as * Heaven, Earth and Man". Although this term can refer to Heaven, Earth and 
Man, it is not a fixed term only for this interpretation. The term itself means only "the 
three talents". Here I think it is just referring to Father, Son and the Holy Spirit. 

184The direct object is quite often omitted in Chinese poetry. In this case, "thee or 
him". Line 3-4. In English, one needs to add this indirect object in order to make it clear. 
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His infinite truth eternal, where can be sought? 

Merciful Father, bright Son and king of wind pure 

Among all kings, He is the master King 

Among all lords, He is the Lord of law 

In wondrous brightness, He dwells in infinite for ever more 
His power of light patrols the bordered world. 

Since the beginning none has seen Him 

Revealed in all,!85 yet His image cannot be formed. 


On His pure virtue alone, one should contemplate, 186 
(Line 10-15) His power alone, no equal found. 

He alone is unchanging, His dignity portrays 

The source of all goodness without bounds. 


All His grace I recall today 

O, His marvelous joy of another world is this world’s ray. 
Mishihe, the great holy Son, all shall venerate 

Going through all sufferings, millions of lives He saves. 


King of eternal life, Lamb of mercy and joy 

Who suffered greatly, yet never quit to toil 

Who takes away the collected sins of all beings 

(Line 15-20) So that our true nature well saved, no more peace to 

spoil, 187 

At the right hand of the Father, the holy Son solemnly seated 

His throne is exalted to the infinite summit. 

From there all our prayers our great teacher will answer 

An ark He sent down, preventing the fire from spreading on 
the river 


1851 & (yi se xian), line 9: &(se) means “sorts, kinds” here. A (jian) is equal 
to Ei (xian) in ancient Chinese, meaning “to appear, reveal, etc.” 

186465 ee (jue ning), /ine 9: to look at something firmly, with all concentration. 
Here it implies “meditation, contemplation. 

187 gz (yao), line 15: or fi: (yao), meaning “hard labor". 4$4&% (de wuyao): 
meaning literally, “receive no more hard labor”. Therefore, I translated “no more peace to 
spoil.” 
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The great teacher, our merciful Father 
The great teacher, our holy Lord, 

The great teacher, our King of laws 

The great teacher has power to save us all. 


The great teacher, whose wisdom assists us to succeed 
(Line 20-24) With all eyes, all look up to Thee. 

Sweet dews he poured out unto withered trees 

All good roots His dewdrops received. 


Our all-respected Mishihe, the great holy one 

See-treasures of His love, the merciful Father I admire 

Humble is the great holy one, so His wind pure 

Hear His law in quietness, and no doubts required. 
The Mighty of Three of the Da Qin Jing Religion Receiving Great Praises 
Volume One. 


8.4. Honored Persons and Sacred Books (Zunjing) 24.48188 

[G] 

(Line 1-5) 

(Zunjing) Book of the Honored. 

Salutations to the mysterious body, royal Father Aluohe and to the received 
body,!89 the royal Son Mishihe, the body of witness!?° Ruha de-kudsa. !?! 
The above three bodies belong together to one entity. Law-king!?? Johanan, 
law-king Luke,!?? law-king Mark,!?^ law-king Matthew, ?? 


188 oe am (zunjing), line J: literally means “Book of the Respected, or the hon- 
ored". 
189E (yingshen), line 2: the received body, (or implying the body born by 
Providence). 
Ose (zhengshen), /ine 3: literally, the witness body, thus referring to the Holy 
Spirit. 
SAT aye (pL pb (luheningjusha), /ine 3: is a translation of the Syriac word “Ruha 
de-Kudsha”, the Holy Spirit. 
9247 (fa wang): the law king; HF ME: Yuhannan, i.e., Johanan. Line 4. 
193 WANI (Lujia), line 4: Luke. 
M Vd (Mojuzi), /ine 4: Markus. 
S gj die (Mingtai), /ine 4: Matthew. 
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Line 5-10 

law-king Moses, !?9 law-king David,!?" law-king Jingtong,!?® law-king 
Paul,!99 law-king Qianyan,2law-king ?Ningyi,2°! law-king Minyan,?02 
law-king Mosa Jisi203 law-king Yihe Jisi,2°4 law-king Momei Jisi,20 
law-king monk Cenwen, 206 law-kings, the Twenty-four Saints,2°’ law-king 
Xian Nan Ye,208 law-king Hesaye,20? law-king Mishaye, 210 law-king Suo- 
luo,2!! Jaw-king Qulu,2!? law-king Baoxin.213 

(Line 10-15) 

Salutation! 


196 $2 ttt (Mushi), line 5: Moses. 

197 4 3t (Duohui), line 5: David. 

198 si (Jingtong), line 5:possibly Mar Sergis because in the Xi’an Nestorian In- 
scription, on its right side, the first line, it states Jing Tong, Mar Sergis priest and Country 
Bishop. 

199378% (Baolu), line 5: Paulus. 

200€ pp (Qianyan), line 6: thousands of eyes. Saeki believed that Qian Yan may 
refer to “the vigilant and watchful Saint Gregory”. See, Saeki, Nestorian Documents and 
Relics in China, 273. 

201 9 W% (? Niyi), line 6: the first character does not exist. Maybe it was incor- 
rect for AR or BB. Saeki guessed that the name stood for Hanan-ishu. See, Saeki, p. 273. 

2 2 gem (Minyan), /ine 6: According to Saeki, it is Simeon. Saeki, p.273 

203 p pE 4 E] (Mosajisi), line 6: maybe Mar Sergis. 

204: As gi] (Yihejisi), line 7: Gewargis, See, Saeki, 273. I think it sounds closer 
to Georgis, 

05 PERTE #] (Momei Jisi or Momo Jisi), line 7: Mar Magis(?), Saeki thought it 
was Mar Bucchus. Saeki, p.273. 

2528. (Cenwen), line 7: This is the same name written in Book on the Myste- 
rious Peace and Joy. According to Haneda, it is Simon taken from Cenwen. He believed 
that in the Tang Dynasty, “Wen” may be pronounced “men”, thus Simon. The word Seng 
f$ is identified with the Sogdian Sang which means Stone. Therefore, the name is Simon 
Peter. See, Saeki, 305. 

207 Here it is believed to refer to the twenty-four authors of the books of the Old 
Testament. Line 7. See, Saeki, p.274. (?) 

208 ax HEH[S (Xiannanye), line 8: it may be identified with Hananiah. 

20949 BERI (Hesaye), line 8: may be identified with Hosea. 

210ig ri (Mishaye), line 8: may be identified with Michael. 

2llyegg (Suoluo), line 8 : Saeki believed it was Silas. See, Saeki, Nestorian 
Monument and Relics in China, p.274. It can also be Saul. 

212g (Qulu), line 9: Gur. See Saeki, Nestorian Monument and Relics in 
China, 274. 

213%9/% (Baoxin), line 9: literally means "to pass the message unto" or “to in- 
form”, i.e., the messenger. Saeki believed that it referred to John the Baptist, the one who 
prepared the way for Jesus. See, Saeki, p.274. 
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Book of Eternal Brightness and Royal Happiness,2!* 
Book on Declaring Origin Reaching Origins, 

Book on the Most Mysterious Peace and Joy, 

Book on Heavenly Precious Treasures,215 

Book of King David, ?!6 

Book of Evangelium, 217 

Book on the Simple and Natural Beginning,2!8 
Book Leading to the Truth,2!? 

Book of Precious Brightness, 22° 

Book on Acts of the Apostles,22! 

Book on Alms-giving, 222 

Book on the Original Spirit,22? 

Book of Catechism,224 

Book of Three Borders,22° 
Book of Tiny Complications, 
Book of Quiet Thinking,2?" 
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214 (rng ra em) Changming huangle jing, line 10: Unidentifiable. 


215 « RYUK Tian baozang jing. Line 11. 
216 (A trm E48) Duohui shengwang jing. Line 11. Duo Hui refers to David. 
Sheng Wang: Holy King which is David. This is Davidic Psalms. 

7 BERAR Asiqulirong jing. Line 11. The Word “Æ” is a mistake 
for “i”, pronounced as “en”. The whole phrase should be “A en qu li rong”, i.e., Evan- 
gelium. 

218 (se) Hunyuan jing. Line 12: Book of Simple and Natural Beginning 
or Book of Turbid Beginning. Unidentifiable. 

219 GES) Tongzhen jing. Line 12. Unidentifiable. 

220 (BA) Baoming jing. Line 12. Unidentifiable. 

221 «EY Chuanhua jing. Line 12. Book of Propagating and Converting. 
a it refers to Acts ofthe Apostles. 

22 (BSH) Qing yi jing. Line 12. Literally means Book of Exhaust and 

Lose. It may refer to Alms-giving because in the Xi’an Nestorian Inscription, there is a 
sentence IRH F EE (shi qing yi yu wo). Qing Yu there means giving alms or doing 
charity. 

223 4 MEER) Yuan ling jing. Line 13. Unidentifiable. 

224 (REA) Shu lie jing. Line 13. This literally means the Book of Brief 
Summary. It may be the Catechism. 

225 (ZU) San ji jing. Line 13. Pelliot believed that it was a book of the 
Manichees. 

226 (iss) Wei ji jing. Line 13. Unidentifiable. 

227 « ae TA) Ningsi jing. Line 13. Pelliot believed that this was a Manichean 
book. 
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Book of Propagating the Doctrine,228 
Book of Creeds,22? 
Book of Law-king Paul,230 
Book of Zachariah, 21 
(Line 15-20) 
Book of Yiliyuesi,232 
Book of Ningyeyi,2?? 
Book of Doctrine and Regulations, 234 
Book of Pi E Qi,235 
Book of Praises to the Three Powers, 
Book of Law-king Moses, 2?’ 
Book of Yiliye,238 
Book of Ephraim, 27° 
Book of Law-king, the Messenger, 240 
Book of the Mishihe who dwells freely in Heaven and on Earth, 2^! 
Book of Four Doors,242 
Book of Revealing the Truth (Revelation?),2* 
Book of Mar Sergis,2** 
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228 (EM) Xuanyi jing. Line 14. Unidentified. 

229 (fms? Shi li hai jing. Line 14. Saeki held that the name was Syriac 
Shlikha, the Apostle in the Syriac Book. See, Saeki, p.275. 

230 (CAREER) Baolu fawang jing. Line 14. Bao Lu is Paulus. Maybe it 
refers to Paul’s letters. 

31 (ay ERO) Shankelu jing. Line 14. Possibly referring to Zachariah. 

232 (al A BKR) Yiliyuesi jing. Line 15. Referring to Julius? Unidentifiable. 

233 (SHR EARS) Niyeyi jing. Line 15. Unidentifiable. 

234 (BIEL) Yize lü jing. Line 15. Maybe it refers to Nestorian rituals. 

235 (WGRAEAS) Pi e qi jing. Line 15. Unidentifiable. 

236 4 = EERE) Sanwei zan jing. Line 16. Gloria in Excelsis Deo. 

237 (e ETE TES) Mushi fawang jing. Line 16. Mushi is Moses. Here, it may 
refers to the Pentateuch. 

238 « {PAIHBAS) Yiliye jing. Line 16. Saeki believed that the name was Eliah. 
Saeki, p. 275. 

239 (GR RAKES) Efulin jing. Line 16. E Fu Lin may be Ephraim. 

GRIZE) Baoxin fawang jing. Line 17. Baoxin is to “give message 

to". It may indicate John the Baptist. 

24l (amnis CESS) Mishihe zizai tiandi jing. Line 17. 

242 « F48) Si men jing. Line 17. Pelliot believed it to be a Manichean book. 

243 ( PEERS) Qi zhen jing. Line 17. Qi Zhen is revealing the truth, possibly, 
the Book of Revelation? 
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Book of Cilipo,24? 

Book Wusha?246 

Thereby a table of contents of the Books is listed here. The Da Qin 
Religion itself has five hundred and thirty books, all written on Pattra leaves. 
In the 9th year of Zhenguan of the Emperor 
(Line 20-22) 
Tang Taizong (A.D.635), the great virtuous monk Aluoben from the Western 
Regions lived in the Middle of Xia (China) and presented the doctrine of the 
Religion. Fang Xuanling and Wei Zheng??? presented a memorial to the 
Emperor requesting the books to be translated. Later, the great virtue of this 
religion monk Jing Jing was summoned to translate thirty of them. The rest 
of the books were preserved on Pattra leaves and have not yet been trans- 
lated. 


8.5. Book on Mysterious Peace and Joy Z ‘ic RAU 


[H] 
(Line 1-5) 
Book on Mysterious Peace and Joy 

At the time when the truthful words were heard, the supreme (...... )248 
the river. In the Hall of Purity and Emptiness,2*? the attendants(...... y250 
..many people. They sat in a circle. With respect, 
(Line 5-10) 
a servant”?! (......). He stood up from among the people and crossed his arms 
(......)292 We people are confused (...... 53 ..how can we be simply 


244 REREH AJ) Mosajisi jing. Line 18. Mar Sergis’ Book. 

245 (2& Fill ip HB) Cilipo jing. Line 18. Cilipo is similar to Syriac word Tsuripa, 
meaning cross. Saeki, p.275. 

46 « Ev? Y Wusha ? jing. Line 18. The last character does not exist. It 
may be a miswriting of HP or Bf. Unidentifiable. 
both were premier ministers of Emperor Tang Taizong. Line 21. 

2487 ine |: here some words were missing. Saeki believed that ten characters 
were missing and reconstructed the text. I leave it blank as it is. 

RIESE (jing xu tang): literally means “The Hall of Purity and Emptiness”. 

2507 ine 2: ten words are missing. 

251 fi (shi), line 3: meaning to serve, but I cannot translate it since the words 
which follow are missing. After the missing word there is a word fM (jia), line 5, which 
cannot be translated either because it has its connection to the preceding missing words. 

“Line 5: again some characters are missing. 
Line 6: words are missing. 


188 


saved? ....... 254 Mishihe answered saying: “Good (...... >>> You asked for 
the way to success in advance. You (......)°© 
(Line 10-15) 


All kinds have a way to peace (...... )257 (it is buried and cannot be seen.) 
For instance, it is like the Moon in the water, which has no clear picture be- 
cause the water is dirty; it is like the fire in the grass, which has no bnght 
flames because the grass is wet. The same is true with those which contain 
life258 but which are buried. Monk??? Cenwen, for those who cultivate 
themselves for the way to success, they should first remove their desire of 
motion.290 No motion, no desire, that is, no desire, no doing. 

(Line 15-20) 

If one has no desire, no doing, then one can remain clean and pure. To be 
clean and pure means to be able to understand and to be proved.26! Under- 
standing and proof mean illuminating everywhere. Illumination of every- 
where is the cause of peace and happiness. Monk Cenwen, for instance, my 
body has a special form and different wills. There are all together ten ways 
of observation.2 It is called four ways of understanding. When I am within 
these four ways of understanding, I can know without experience. When I 
am within the ten ways of observation, I can see without experience (of see- 
ing). 

(Line 20-25) 

In order to cultivate people, I use some terms.293 In true religion, there is 
really no knowing and seeing. Why is it so? If there are knowing and seeing, 
then there is a body. If there is a body, there will be desires conceived, then 
there will be demands. When there is a demand, there is a motion (of desire). 


2543: 8 (youging), line 7: may mean “having feeling" or “there is a situation". 
The following words are missing. Therefore, it cannot be translated. 
Line 8: words are missing. 
2567 ine 9: words missing. 
Line 10: words missing. 
258-44: (hansheng), line 12: containing life. A Buddhist term referring to those 
which have spirits. 
259 (24 (cengaie), line 13: Monk, Sanskrit: Samgha. 
2 Oi a (dongyu), line 13: literally meaning “desire of motion". Or it can mean 
"the desire of being aroused." 
O12 (zheng): to prove. 
2624-4 (shi wen), Jine 17-18: literally ten phenomena. 
263 literally: I use pseudonyms. {2 (jiaming), line 20. 
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One who has motion (of desires) has troubles which have not yet been 
avoided, let alone peace, joy and 

(Line 25-30) 

achievements. This is why I say: No desire, no doing, stay away from all 
polluted environments and go into all pure sources. Distance from the pol- 
luted helps to maintain purity which equals to emptiness and which produces 
goodness and light. This light can well light up everything. When everything 
is lighted up, it is called the truth (Dao) of peace and joy.264 Again, Monk 
Cenwen, I am in all heaven and on all earth. Either I am on the path of God 
(in heaven),2° or I am in the world. No matter if they are the same kind or 
different kinds, the knowledgeable or the ignorant, I protect 

(Line 30-35) 

and support all the good and save and release all who deserve punishment. 
As for saving and protecting, no one has ever heard of it. It is the same as 
emptiness. Stay away from merits and virtues. Why? Should there be merits 
and virtues, there is fame which will cause the feeling of being special. 
Feeling special is equal to a common heart.296 Those who have common 
hearts indulge in boasts. They have not been able to free themselves from 
such boasts, let alone stay in 

(Line 35-40) 

peace and joy and therefore achieve harmony.2°’ This is why I am saying: 
Those who have no merits and fame can let their hearts of compassion be 
aroused. They can have kind feelings and release themselves. They rely on 
God to know all reasons and therefore, to understand the real truth. Under- 
standing reason and the truth is to understand the Way (Dao) of peace and 
joy. Again, Monk Cenwen, with my seeing method, I see no blocking 
scenes; with my hearing method, I hear no blocking sounds; with my smelling 
method, 

(Line 40-45) 

I know nothing which destroys the scent; with my tongue’s method, I can tell 
nothing which destroys the tastes. When I use my body’s method, nothing 


26447 404 i (anledao), /ine 27: the truth or principle of peace and joy. 


265348 (shendao), /ine 28-29: literally means the way of God. Here it may refer 
to heaven. 

266 j| t. (fanxin), /ine 34: common heart in a negative sense. 

267 s (yuantong), line 35: literally means "round and through". It implies 
being flexible and accommodating. It implies the being harmonious. 
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can deform a human body. When I use my heart’s method, nothing can 
block my knowledge. Such six methods are enough to solemnly accomplish 
all. All believers of the real Jing Religion (Nestorianism),268 from no be- 
ginning to the first cause, have collected endless blessings which are im- 
mersed in Luo Ji.29? These blessings are as much as millions. The height of 
the imperial mountain, 2”? when being measured, for example, cannot exceed 
those blessings. Then, what can be given is that all good people should 
gather together truthfully 

(Line 45-50) 

because this light of wisdom can shine everywhere. Then one acquires the 
mystery of understanding?” ! and can ascend into the land of peace and joy. 
This will exceed the concentrated perfection as expected in another world. 
Life will be changeless. Monk Cenwen, it is like being immersed in the 
boundless blessings of the Spirit (Luo Ji). The profit which one receives is so 
great and incredible that, as I recall myself today, nothing will be enough to 
demonstrate it. This is why I cannot demonstrate it, if I do so with words. 
So, I cannot call it “no obstacles". 

(Line 50-55) 

Therefore, I say: no desire, no action, no merits and no demonstration. There 
are four such principles. One should not boast off. One can stay away from 
all kinds of arguments and sayings. Be gentle, humble, empty, and patient. 
With potential (as much as you can), practice great mercy. People have no 
endless desires. Let them go through all the laws and therefore be most suc- 
cessful. One who has the most success has the way (Dao) of peace and joy. 
At that time, monk Cenwen stood up again and worshipped with words of 
praise, saying: 

(Line 55-60) 

“Great and supreme is the One Lord, great and supreme is the One Lord who 
can preach such mysterious law of success, so deep and mysterious, so in- 


268 54 i& (jingjiao), line 42: Jing Religion; Jing teaching. 

269 Fe Re (luoji), line 43: The term carries no meaning in Chinese. It is a transli- 
teration of a foreign term. Saeki identified it with the Syriac word Rukha, which is the 
Spirit. See, Saeki, Nestorian Documents and Relics in China, p. 286. 

2 LL (di shan), line 44: the imperial mountain. Here, it implies the height of 
the highest mountain in the territory of the Emperor. 

2N aif (xuantong), line 45, which is a Taoist term meaning to be connected with 
heaven. See, Weng, 173. 
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credible. However, I have not quite fully understood the doctrine and I 
would like to receive more teachings. As you mentioned before, no desire, 
no action, no merits and no demonstration, these four principles are the prin- 
ciple (way) of peace and joy. I do not know how to have joy in nothing.” 
The One Lord Mishihe answered: A good question, a good question indeed. 
You should listen carefully. I will tell you again. In nothing there can be all 
things; in all things there can be no peace and joy. Why is it so? It is like an 
empty mountain which has many trees and woods and under the leaves, 

(Line 65-70) 

shadows are made, but these trees and woods attract no birds and animals. 
All birds and animals seek their own resting places. Or, it is like the ocean 
which has all the springs of water, wide and boundless, too deep to measure. 
However, this ocean attracts no aquatic animals. All aquatic animals seek 
their places themselves. All creatures have their lot and luck to be brought 
together.272 The same are with those who seek peace and joy. However, 
one should have a heart of peace, lead a quiet life and practice always my re- 
ligion. Then, even if one does not seek peace and joy, peace and joy come 
themselves. 

(Line 70-75) 

This is why in nothing, laws can be produced. Mishihe told monk Cenwen 
and others again: What this teaching teaches is mysterious and difficult to un- 
derstand. No teachings preached by all saints are not based on the origin of 
this profound and true religion. For instance, all species which have eyes 
shall walk. It is because of the sunlight that they are able to see far. Monk 
Cenwen, the same is with this teaching which is commanded today’? in or- 
der that in the future those who have 

(Line 75-80) 

kind hearts may see the way of peace and joy. This principle is the basis of 
all laws.274 If you want no lack of successors (of this teaching), you should 
preach about this teaching so that people will rejoice in it and sustain it. 
They shall read and recite the teaching and continue to observe it. These 


27245 (yuan), line 68: lot or fortune, a Buddhist term. 


2 3 RUE (xianzai), line 74: is the same as BITE (xianzai), meaning today or at pre- 
sent. 
MAE T. (zhu fa), line 75: all laws or all principles. 
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people should know that their ancestors, not only one or two generations, but 
all have been connected with the good cause. Due 

(Line 80-85) 

to the good roots accumulated by their former generations in the past, there 
have developed respectful teachings in our religion and thus blessings being 
received and wishes of joy cherished. It is like the rain in the spring sprin- 
kling on all rooted plants so that young plants may sprout. If they have no 
roots, they will not grow. Monk Cenwen, the same is with all of you. The 
reason why you can ask me about the way to success is because your fathers 
and relatives of the former generations have done many good things which 
have been transferred to you. Monk Cenwen 

(Line 85-90) 

rose up again with reverence and compassionate praise and stated the follow- 
ing words of respect: The great compassionate and the merciful, supreme is 
the One-Lord. You are so mighty and so loving to me. Despite my stupidity 
and ignorance, you make compromises in order to help and guide me for the 
sake of myself and all other people of thousands of generations whose par- 
ents shall have the lot and luck of peace and joy not only today. We have, 
however, for a long time, descended into chaos. Though willing to cultivate 
ourselves, in the end we have not been able to reach the goal. We do not 
know by what means we can understand the reason of making a 

(Line 90-95) 

gradual progress. Mishihe, the One-Lord answered: verily, verily, it is as 
what you said. An example, a treasure mountain has jade-like trees and 
pearl-like fruits?”? which are bright and shining and whose scents are sweet 
and good. The fruits can quench the thirst, stop the hunger, and cure many 
diseases. There was a sick man who heard about this. Day and night he 
thought about going to the fruit forest. Yet, the path is long and the mountain 
is high. His body and strength are both weak. Apart from that, he accumu- 
lated 

(Line 95-100) 

impure desires, as a result, he did not fulfill his original wish. Then he relied 
on his close relative who had enough wisdom and efforts. This relative pro- 


SEHR (yulin zhuguo), line 92: literally means jade trees and pearl fruits. 
Here “jade” and “pearl” symbolize “being precious." 
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vided him with a ladder?7? like a stool and directed him, pulled him and sup- 
ported him to climb. In the end they reached the goal. Then the sick man’s 
old disease was cured.277 Monk Cenwen, now the hearts of many people 
have been long perplexed and confused. They have never heard about the 
desired fruits in the mountain of peace and joy. Even though they remember 
to cultivate themselves, they are slack in emotion and spint. They rely on the 
help of good knowledge to be their “close relative"?79 who can teach and 
persuade them with words of wisdom 

(Line 100-105) 

which would serve as a ladder so that all shall understand the right way and 
their confusions shall disappear. There should be ten ways of observation for 
the gradual process of self-cultivation.27? What are the “ten ways of obser- 
vation?" The first observation of the whole world: One sees the life of the 
body being decrepit gradually until it all disappears. For instance, an inn 
which provides temporal accommodations. The bed and mat are set up. The 
food is a great delicacy.280 However, all these good things do not belong to 
me. Then what does it matter to human affairs? Then the food will be 
thrown away. Who will stay there permanently? The second observation of 
the 

(Line 105-110) 

world: All loving family dependents and relatives will be separated in the 
end. A reunion is difficult to be guaranteed. It is like leaves growing on the 
same tree. When the wind and frost come, the branches will wither and the 
leaves will fall down. Simply no leaf remains. The third observation of the 
world: The great and the honored may enjoy splendor and prosperity, 

(Line 110-115) 

but it will not last for long.2®! It is like the moon at night. Its light shines all 
around, however, clouds come over it one after another. Night goes, day 
comes. [t may have its brightness, but how can one rely on it for ever? The 


276345 (ti cheng), line 95-96: # is ladder; Hf is orange. I think ff is mistaken 
for 3€ (deng: stool) or W$ (deng: mountain path). 

277 3% (juan), line 97: remove. Here, it refers to "being cured.” 

218 Line 99: here referring to: be like the relative of that old sick man. 

279 sii e9% (jian xiu lu), line 101: the road of the gradual practice of one's 
religion. 

280 3% (zhen xiu), /ine 103: which should be ZE (zhenxiu), precious food. 

F (ju), line 110: stay or remain. 
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fourth observation of the world: The fierce and the brutal may want to profit 
for themselves, but in the end, they harm themselves. It is like moths that see 
the evening fire. They fly toward and into the fire and believe it to be good, 
however, they do not know that their lives will end in that fire. The fifth ob- 
servation of the world: Treasure-gathering is a tax on one’s mind and 
body.282 

(Line 115-120) 

It is of no use. It is like a small bottle of only little volume.283 It wants to 
hold water from rivers and oceans in itself. When it is full, it cannot hold any 
more. The sixth observation of the world: Indulgence in licentiousness and 
desires comes from the nature of the body, yet, it becomes the enemy of the 
body. It is like a scorpion which lives and dies inside a tree. It harms the 
nature of the tree because it eats the heart of the tree which will, in the end, 
wither and break down gradually. The seventh observation of the world: 
Drinking and licentiousness make a person so fatuous and 

(Line 120-125) 

drunk that he cannot differentiate right from wrong anymore. It is like a clear 
spring which reflects everything like a mirror. All formed things can be 
known deeply. If mud is thrown into the spring, then the reflected images 
will disappear suddenly. Since it is dirty and muddy, it can reflect nothing. 
The eighth observation of the world: Killing time by playing and amusing 
oneself will drain away one’s mental energy. It is like a crazy man who is 
dim-sighted and has stupid ideas. His hands and feet are moving in chaos,7°4 
(Line 125-130) 

continuing day and night. His energy is out and he has obtained nothing. The 
ninth observation of the world: Carrying out impure religions285 and engag- 
ing in such actions will harm uprightness. It is like a skilled painter who 
paints cows and other domestic animals. His paintings are magnificent and 
colorful. The painted animals are like the real ones but they cannot help the 
peasants with their harvest. The tenth observation of the world: Pretending to 


282 4&3 3: E laoshen kuxing), line 114: the mind labors and the body suffers. 
283-4141 (shengsheng), line 115: Ft is a volume unit. FFF here refers to being 
little. 
284: rg it be (shouzu pannao), /ine 124: hands and feet make a climbing move- 
ment and fingers scratch. 
ŽE% (zajiao), line 126: impure religious teachings or sects. 
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practice the good religion in order to get a reputation from the mass is unex- 
pected self-deceit. 

(Line 130-135) 

It is like a mussel which keeps a bright pearl in its mouth. A fisherman 
comes, catches it and picks it up. It dies: Though the pearl can beautify a 
person, it can also bring trouble to the person himself. These ten ways of 
observation balance and protect one’s body and mind so that speech and 
behavior correspond to each other. When there is no failure, there can be 
progress. There are four ways to success.296 What are the four ways? First, 
non-desire. This means if the heart has an urge,29" it will demand things. 
This will be the cause of many evils. It should be brought under control so 
that the urge will not arise again. Why should it be so? 

(Line 135-140) 

It is like the root of the grass which is hidden under the ground. There is al- 
ready some damage inside the root, however, from the outside, the damage is 
not seen. What is seen are some plants which are bound to wither. The same 
is true with a person. If his heart has desires, it is not known from outside. 
However, his four limbs288 and seven apertures?8? possess no good energy 
of life.29° Then many evil things will grow, which will cut off the cause of 
peace and joy. This is why one should practice the law of non-desire in one’s 
heart. Secondly, non-action. This refers to the external form?! 

(Line 140-145) 

which has some accomplishment but it is not the law of the nature of life. 
Such pursuit of an empty and unclear cause should be abandoned and should 
not allow it to come closer to you. Why? It is like a boat sailing into the sea. 
When the wind blows, it rocks and is drifted away by the waves. Then, by 
worrying about sinking, no one (on boat) has peace. The same is true with a 


286 pe iX. (shengfa), /ine 132: literally, success law. Sanskrit: Abhidarma ("The 
conquering Law”), in Nestorianism: “all conquering teaching.” See, Jiang, 73. 
28 i) tix (dongyu), line 133: literally, desire of motion. 
8 pq i (sizhi), line 138: is the same as PX (sizhi): the four limbs. 
-E #E (qiqiao), line 138: the seven apertures in the human head, i.e., two eyes, 
two ears, two nostrils and one mouth. 
EX (shanqi), line 138: literally meaning good air. 3 (qi), in Chinese tradi- 
tional medicine, means energy of life. 
Sb} (waixing), line 139-140: appearance; the external form. 
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person who is active outwardly. He is building up the worldly law which 
seeks only to succeed. He never thinks??? about fatigue. 

(Line 145-150) 

In2%3all sources of goodness, all these should be forgotten and abandoned. 
This is the outward appearance. One should follow the way of “non-action.” 
Thirdly, non-merit. In all merits, one should not enjoy being famous. Always 
do charity and do not always give speeches to a wide audience. Do your 
best. Why is it so? It is like the earth which sustains many creatures. Each 
creature has its own nature. They all fit2?4 each other and benefit from each 
other. This cannot be said with words. The same is true with a person. He 
should hold on to the law of success and therefore, follow the teaching of the 
Religion of Jing (Nestorianism),2?? plus helping to save??? all 

(Line 150-155) 

creatures.2?7 Then he is in peace and joy. However, such enormous efforts 
should receive no praises.2?® This is what is called “non-merit.” Fourthly, 
non-demonstration.29? In all reality, one should have no awareness... 
Forget all right and wrong. Let all virtues or losses vanish. Even if the sun 
is there, it is empty in the distance. Why? It is like a shining mirror which 
reflects all kinds of colors, for instance, blue, yellow and other parti-colours. 
All forms, long or short can be mirrored 

(Line 155-160) 

thoroughly, but the mirror itself does not know why. The same is true with a 
person. See?! the nature of the real Dao?02and have a heart of peace and 
joy. Then he shall know all causes and show a good understanding of things. 


29274: (bu nian), line 144: do not think about. 
-F (yu), line 145: a preposition meaning “in, for, etc.” 
2945] FHE (he suo yi), line 148: fit what is suitable. 
95.5. (jingjiao), line 149: Jing Religion, Nestorianism. 
296g (du), line 150: it can mean a monk persuading others to become a monk. 
Here it ampules persuading others to follow the teaching of the Jing Religion. 
291 24% (hansheng), line 151: all which contains life. 
29858 (cheng), line 151: praise. 
IH (wu zheng), line 192: no proof, no demonstration, etc. 
300 A 57 (juezhi), line 192: literally, feeling and knowing; awareness. 
301 nx (wu), line 155: to see, to meet. Here, it may be the equal to the word 1& 
(wu), which also means understanding. 
302 AA E (zhendao xing), line 155: the real Tao’s nature. 
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By doing so, he has acquired enlightenment.?0? Then all shall be forgotten 
and nothing remains. This is what is called “non-demonstration.” Mishihe 
spoke again: If there is again someone who is going to join the army, then 
armor and weaponry? must be provided for him 

(Line 160-165) 

so that his body will be protected. Having this solid armor and weaponry, the 
soldier will have no fear of the enemy and thieves. Only this Religion of Jing 
(Nestorianism) is the supreme law of success. It can protect all creatures 
from the thief of worries and troubles, like the armor and weaponry which 
protects the soldier's body. If there is again someone who is going to sail 
across the sea, then a ship must be provided for him so that he can sail 
through the wind and waves. If the ship is broken, then he will not reach the 
other side of the sea. Only this Religion of Jing is the supreme law of 

(Line 165-170) 

success. It can help all living beings to sail across the sea of life and death 
and to reach the other side of the sea where there are peace, joy, treasures, 
and scents. If there is someone who has caught a pestilent disease, ?05 then 
this disease is spread to many others who then die. However, upon smelling 
the precious scent and the mysterious air of the returning spirit,?09 the souls 
of these dead shall return to life and their diseases and sufferings will be rid 
of. Only this Religion of Jing is the supreme law of success. It can command 
all the living beings to return to the life of truth and wisdom. All their sins 
and sufferings will be eliminated. If you men and women follow??? my 
(Line 170-175) 

words and practice the supreme law??? industriously; meditate on the law 
day and night, then you shall stay away from all pollution and have the real 
nature of purity and peace. You shall have clear??? and complete wis- 


303% T (jueliao), dine 157: consciousness, understanding, or enlightenment. 

304g ft (jiazhang), line 160: !F (jia) is armor; fi: (zhang) is weaponry. 

305 see (yili), Jine 166: a plague, pestilence which is contagious. 

1278 (fanhun), line 167: literally means the returning spirit. There was a kind 
of incense which is called the incense of the returning spirit. 
07% (yi), line 169: rely on; follow, etc. 

3084 EE (xiu shangfa), line 170: 1% (xiu)is to practice. | (shang): to be highly 
positioned. Here it implies being of high quality, high class, etc. iA (fa): law, teaching, 
etc. 

3093 (zhan), line 170: clear. 
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dom,3!° that is to know that this person shall be saved.?!! So you know that 
this teaching? !2 will bring you profit. When all the angels follow it, they 
have no limit in the real realm. When people believe in love and practice this 
religion with less efforts,?? they will have no worry about difficulties when 
the road is bright. They will not encounter catastrophe when the road is dark. 
(Line 175-180) 

They can have peace and joy even in a foreign land and in different places. 
Then do not mention about practicing this religion with all efforts.?!^ You 
disciples and all other listeners, go into the world and carry out my teachings. 
Then you can help the kings to protect their borders. It is like a fire on the 
high mountain which can be seen by all the fellow countrymen. 

(Line 180-185) 

The honorable and the kings are like that high mountain.?!? The profit which 
my teaching can bring can be compared to this big fire. If the teaching can be 
carried out, then it shall be like light which shines naturally. Monk Cenwen 
rose again and asked again for more teachings. Mishihe said: You should 
stop asking questions now. Do not repeat your words. It is like a good well 
which has inexhaustible source of water. 

(Line 185-188) 

However, a sick person who has just been healed should not drink too much 
from it because, he cannot digest the water. Too much water may result in 
tiredness. The same is true with you. Your good nature has just arisen. If 
you hear too much, you will have doubt. Therefore, nothing more shall be 
said. At that time, many other listeners who heard about this stopped asking 
any questions. They were all overjoyed. After a ceremony of respect, they 
did what was commanded.?!Ó 

Book on mysterious peace and joy. 


à AI (yuanming), line 171: IB]: round, complete. HH: understanding, wisdom. 
311 pes (jietuo), line 171: to be released from, be saved. 

3 124 (jing), line 171: it refers to the teaching of the Jing Religion. 

313,42 (shaofen), line 173: small portion. Here, it refers to “part-time, 
partially.” 

314 a7 (zhuanxiu), line 175: to practice specially, or only. It implies “with all 
efforts”. 

315 Here, it implies that if the king can follow this teaching, then all his subjects 
can see and follow suit. Line /80. 

1635514247 (litui fengxing), /ine/87: finishing the salutation and do as com- 

manded. 
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8.6. Book on Declaring the Origin of the Jing Religion of Da Qin 
Kua TG ME 

[I-A] 

(Line 1-5) 

Book on declaring the origin of the Jing religion of Da Qin. 

RRA TOR 

At that time, the king of law Jing Tong?!” sat on the precious throne on 
clouds in the crystal palace of peace in the city of Nazareth?18 in Da Qin.3!9 
Putting all different opinions together,?2 He explained the true source of the 
origin. Accompanied by music and beats of drums,??! all came and gathered 
here from seven corners of the world. There were the wise and the bap- 
tized?22 and all kinds of heavenly angels and mysterious kings of laws, 
countless enlightened ones and three hundred and 

(Line 5-10) 

sixty-five kinds of people from races of the farthest lands.?23 They all sighed 
that they felt empty and had lost the true origin. All gathered in the crystal 
palace. All their hearts were lifted up to worship. At that time, the King of 
law Jing Tong proclaimed solemnly. Looking up to the King Father, He 
received His edict and declared to all saying: “Welcome, all ye people of the 
law, there has never been such a highest high.324 Today, the branches are as 
green as usual. They have regained life and destroyed death. Each has its 
own function. Listen carefully and quietly to my system of teaching? 25 as if 
you knew the origin of nothing. Then barriers of doubts will be dispelled. 


317 sin (jingtong), /ine 2. 
3183 in ve (Nasaluo), line 2: Nazareth. 
?cf. Revelation (Rv.). 14:14. Line 2-3. 

IH Qiang yu er jian), line 3: combine the two opinions. Weng Shaojun 
held that “er jian” is a Buddhist term, i.e., the having and the not-having, thus referring to 
different Opinions. Weng, 153. 

321 nhist& RUE (yingyue xiantong), line 3: respond to music and beats of drums. jili 
tong: one beat of drum is one tong. 

2278-4 Gingshi), line 4: literally meaning “the pure ones”, it may refer to the 
baptized. 
Jcf. Rv. 7:9. Line 5-6. 

324 zs zs tae ale (zhizhi wu lai), line 8: 26 Æ: the highest way. AK: the from begin- 

ning to now, there has been no... 
7R (zong), line 9: the system (of teaching). 
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Then he taught the mysterious truth of the King of the Creator:32° no origin, 
no words, no way, no cause, to be mysteriously, but not to be, in deep quiet- 
ness, I... 


[I-B] 

(Line 1-5) 

Book on declaring the origin to the origin of the Jing religion of Da Qin 
KERMA ZEAE 

(twelve words missing)...not destroyed. If one...(three words missing) the 
way of evil, without enmity, one quarrels ...(three words missing)...king. 
The king of laws is good at using modesty and gentleness. So he can pre- 
serve all things and save all beings. He subdues all devils. He is the one 
whose mysterious Dao/Logos can 

(Line 5-10) 

contain all things. The mystery of his emptying himself and the good nature 
of all beings are so deep and mysterious. This is also the house of hun- 
dreds?2? of spirits. The mysterious Dao gave life to all things and includes 
all spirits, no matter how big, they are all included. This is why it is called 
the house of all things and spirits. Good is the treasure of men. The one who 
believes in the Dao is able to see the nature of truth. The origin of acquiring 
the good has no limit. One can preserve and treasure it. Those who do not 
believe in good cannot be preserved and last. 

(Line 10-15) 

They are the vulgar ones. They indulge and remain in the material world. 
Their natures are impetuous. How can they hold hundreds of spirits? From 
far away they asked about the mystery and enlightenment. Yes, beautiful 
words can bribe people. Respectful behavior can uplift a person. He who 
does not believe in good has a shallow heart. He talks a lot in order to please 
people. He likes to use sweet words like a merchant. He changes his images 
in order to seek profit. He cannot be gentle, weak, obedient and humble. He 
puts material things before his life. He thinks highly of himself and he acts 
like he is higher than others. The one who does not 


3 260r ay (jiang di), /ine 9: the emperor of carpenter. Here, the Creator is implied. 
32775 $k (bing ling), line 6: it may be 4 (bailing) which means “hundreds of 
spirits." 
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(Line 15-20) 

believe in good speaks and behaves like this. The truth in Dao is not far. 
The power of God is infinite. As long as the stupid and vulgar are not gotten 
rid of, the goodness of the great holy king of law will always be preached. 
How can one get rid of the evil in a person? How is it done? It is said that 
the holy Dao knows the deep mystery. His power of light sees all things and 
can save all things. If all beings are not good, how can they have a heart to 
abandon evil? The heart should understand His wisdom and mercy. Those 
who are covered by darkness should accept rescue. None should be left out. 
Therefore, it is said that believing in Dao 

(Line 20-25) 

can cast out all demons. It can give life and longevity and always help to 
avoid drifting about on the great river. So this is why and how precious this 
Dao is. It does not take one day to get these words. The enlightened can see 
the Dao. The confused cannot recover from disasters. If from the beginning, 
death entered this life due to sin, then when one returns to the origin, he can 
be forgiven. Such a power of God cannot be understood. This is why He ts 
worshipped in heaven and on earth. 

(Line 25-31) 

Those who maintain holiness and advise and encourage others, their open 
behavior do not violate the law. They rely on their faith. This is how the 
mysterious covenant originated. It does not lose its true light. Its truth 1s 
mysterious and its system is true. Obey and do not violate this law. As far 
as all things are concerned, they are all predestined. The true inside is hard 
to know as if there is no heart; the true outside is hard to be involved as if 
there is nothing. 

The first roll of the Book declaring the origin to the origin of the Religion of 
Da Qin. K#RAS TERME 

The twenty-sixth of October of the fifth year of Kaiyuan.??® Disciple of the 
law: Zhang Ju.?2? 


328 year 717. The year of the Emperor Xuanzong. Z3tllj5E4E- b — A 
A. Line 30. 
329 9% 6 (fatu), line 30: disciple of the law; 5:51) (Zhang Ju). 
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8.7. Praise to the Transfiguration of the Great Holy One 
A AA 

" 

(Line 1-14) 

Praise of the transfiguration of the great holy one of the Jing religion of Da 
Qin 

Salutation to the great holy one, merciful Father Aluohe: 


Bright and clear as the sun and the moon 
is thy glistening white visage. 
Loftily higher thy virtue stands 
than all the saints and sages.??! 
Thy tidings glad, thy doctrine amazing 
resounding as a gold bell large. 
Thy law kind, widely thrives??? 
reaching millions and millions of lives. 


Ignorant and greedy are hundreds of spirits 
Their bodies widely poisoned, their true nature fell 
Only our great holy King of law 
in the high and infinite world dwells. 
Thy holiness and mercy brightly so shines 
through dust and dirt that they shall dispel. 


Demons driven out, peoples praise??? Thee 

Hundreds of wonders to heal, justice, and peace to 
keep 

Mighty is the great holiness, my merciful father 


3305m fL BFE (tongzhen guifa), line 1: literally meaning “connecting to the true 
and returning to the law. Here it refers to the transfiguration of Jesus. And this praise is 
rendered on the 6th of August by the Church. 

JL (fan sheng), line 3: two ways of interpreting: the mortal and the saints or 
sages or all sages and saints. The word fL (fan) can carry two meanings: (1) the ordinary, 
the mortal or (2) all. 

t (bei), line 4: to cover. 

33335 (zhang), line 7 : maybe it is incorrectly written. The word might be % 
(zhang): to praise. 
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millions of people saved by thy wisdom and 
power. 
With thy strength mighty and thy people holy 
the sea of laws339 is bound to conquer 
In quietness and honesty 
so let my heart worship thee. 
Worship and honor thee, 
shall all thy people holy 
Return to thy great law 
that thy kingdom may come wholly.335 


Salutation!?39 
Under the presbyter?37 Johanan: 
Reading in sequence: the Pauline epistle, Psalms, and the Gospels. 
Part I of “In Praise of the Transfiguration of the Great Holiness of the Da Qin 
Religion.” 

Order of writing for teaching and reading fixed by Suoyuan TC, 
Disciple of the Da Qin Temple in Shazhou.??8 

The second of May of the eighth year of Kaiyuan.??? 


334tnikif (chao fahai), line 9: El (chao) is exceeding, over; {Jif (fahai) literally 
means the sea of laws, here referring to this world. 
ER di (chui tianlun), line 10: literally translated as a “heavenly wheel is des- 
cending." 
33 ÓHere, it may indicate the bowing down ceremony in worship. Line 11. 
ITEE (fawang), line 12: literally, king of law. Normally a Buddhist term refer- 
ring to the title of leaders of Lamanism in the Mongol period. See, Cihai: Zongjiao, 21. 
Here it may refer to the leader of the Church, Johanan, who was leading the service. 
33 vb | (Shazhou), line 16: a town near Dunhuang. 
339 3H TIE (kaiyuan ba nian), Jine 18: the 8th year of Kaiyuan, that is, A.D.720. 
Kaiyuan is the name of the years of the Emperor Tang Xuanzong. 
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9, Conclusion 

The Nestorian Church in China was established by missionaries from 
Persia where the Church traced its place of beginning in Mesopotamia in the 
third century. A much proper name for this Church should be the East Syrian 
Church. The Chinese rendering for Nestorian Christianity is Jingjiao, i.e., the 
Jing Religion or the Luminous Religion. From its beginning in Edessa, the 
Church expanded to Persia. From Persia, further church expansion, espe- 
cially after the 7th century, was, in a geographical sense, multi-dimentional, 
i.e., it extended to Arabia, India, Central Asia, and China. However, this dis- 
sertation concentrates only on its development line to China. 


9.1 Chronological Survey of Nestorian Christianity in China 

From the arrival of the Nestorian missionary Aluoben in Chang’an in 
A.D. 635 to the religious persecution under Emperor Wuzong in A.D. 845, 
Nestorian Christianity enjoyed a steady development for about 210 years 
during the Tang Dynasty. After the 9th century, the Church survived only in 
the northwest region of China, especially among the Mongol Kerait and the 
Ongut tribes. As the Mongols conquered the Central Plains of China 
(comprising the middle and lower reaches of the Yellow River) and estab- 
lished their dynasty in China in the 13th century, Nestorian Christianity 
re-emerged with power and re-flourished in the country. After the 13th cen- 
tury, notices on Nestorians in China were rare. The church was either assimi- 
lated into the Roman Catholic Church or declined by itself. Of course, this 
should not rule out the possibilities of Nestorian presence in the country on a 
small scale even until the 17th century. 


9.2 Status of Development : A Conclusion 
Some conclusions can be drawn from studying the development of the 
Nestorian Church in the following perspectives: 


9.2.1 Church Expansion 


9.2.1.1 In Edessa (3rd - 5th Centunes) 

Edessa marks the beginning of Eastern Christianity. The Church of the 
East was established in a pagan soil in Edessa toward the end of the second 
and the beginning of the third century. Jews were among the first converts. 
From a small community in a pagan land, the Church experienced such a 
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rapid growth that a century later Edessa became the first Christian Kingdom. 
However, sources on the development of the Edessene Church are not plenti- 
ful and are for the most part legendary. 


9.2.1.2 In Persia Under the Sassanians (3rd - 7th Centuries) 

Despite severe persecutions from the Sassanian Empire under Shapur 
II (A.D. 339-379), Bahram V (A.D. 420) and Yezdgerd II (A.D. 438), the 
Church in Persia survived and grew into a well-organized hierarchical body 
with its own canons. Geographically it expanded from Mesopotamia to 
Oman to the south-east, Isfahan, Harat, and Segestan to the east, and Merv to 
the north east. This period saw the independence of the Persian Church from 
the Patriarch of Antioch in 424, the increase in number of metropolitans and 
the official acceptance of Nestorianism in 484. 

After the Arab conquest of Persia in the middle of the 7th century, 
Christians were tolerated by the Caliphs. However, they were a subject 
people and were inferior to Muslims. 


9.2.1.3 In the Tang and Mongol Periods (7th - 13th Centuries) 

Nestorian Christianity, though enjoying a period of prosperity during 
the Tang Dynasty from (7th-9th Centuries) and a recovery in the 13th century 
during the Mongol period, was, after all, never a dominant religion in China. 
It was only respected by the government and was permitted to be propagated 
in the country. The Nestorian Church in China existed mainly in a form of 
monasticism, especially during the Tang Dynasty. It was not an independent 
indigenous Chinese Church, rather, a religious body consisting of Persian and 
Central Asian populations who lived in China at that time. In the Mongol 
period, Nestorian Christianity was more embraced by Mongol tribes. There 
were more churches in the country. The climax of this period was marked by 
the great event that a Chinese-Uighur monk was ordained Metropolitan of 
China and then consecrated Catholicus with the name Yahb-Alaha III. 

Religion has never played a dominant role in China. It was tolerated 
by different Emperors in history. Religious persecutions, when they oc- 
curred, were mainly carried out for political, economic and social purposes, 
rather than out of religious conviction. 
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9.2.2 Nestorian Literature 

The Nestorian Church had two main training centers first in Edessa 
and then in Nisibis. The Church of Edessa produced excellent personalities 
with outstanding literature from apologetics to Bible commentaries and poe- 
try in the Syriac language. Translation work was also one of the main tasks 
of the Nestorian intellectuals. 

However, the Nestorian literary works in Chinese are very few. So 
far, apart from the inscription of the Nestorian Tablet, there are only seven 
Nestorian documents in China, although there are supposed to be thirty of 
them which had been translated into Chinese. There was no complete Bible 
translation in Chinese done by the Nestorians. Part of the works are transla- 
tions of some Biblical passages and the rest are doctrinal and liturgical 
pieces. Some of them bear Buddhist colors in terms of vocabulary. 

After studying the Chinese Nestorian literature, one may conclude, 
however, that Nestorians preached an authentic Christian message in China. 
It did not bear any heretical color in relation to the fifth century Christological 
debate in the Church. 


9.3 The Decline of Nestorianism in China 

Nestorian Christianity in China appeared mainly in the form of monas- 
ticism, not as church at a grass-roots level. Church life took place for the 
most part in monasteries themselves, although Nestorian monks were active 
in social work. Nevertheless, there was a lack of spontaneous response from 
the local Chinese people. 

Since Nestorian missionaries in China were largely merchants, literary 
work was somehow neglected. There was no complete Chinese translation of 
the Bible accomplished by Nestorians, nor was there plenty of Christian li- 
terature produced in Chinese. Therefore, the influence of Nestorian Chris- 
tianity on Chinese culture and society was very small (in comparison to Bud- 
dhism). The existent Chinese Nestorian documents could only be read by 
those well-trained intellectuals. For the ordinary people, no such simple 
Biblical narratives were made that they might grasp the principle of the 
Christian belief. 

Nestorians in China depended too much on winning support of the 
government, but neglected organizational and missionary issues within the 
Church. They relied on the help from their mother churches in Persia in 
terms of finance and leadership. After the 13th century, as the Silk Road 
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linking China and Persia became dangerous due to frequent attacks from rob- 
bers, merchants began to adopt the maritime Silk Road to reach China. 
Therefore, contacts and supplies from the Persian churches through the 
land-route were cut off. Nestorian Christians in China became isolated and 
Nestorian Christianity could not regain its strength to be an influential relig- 
ion. 
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